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PREFACE 


It is a little over ten years since the first volume of my 
History of DharmaS&stra was published. In the preface to that 
volume I expressed the hope that time and health permitting 
I might issue in a few years the second volume dealing with the 
development of the various subjects comprised in Dharmasastra. 
For several years thereafter whatever leisure I could seoure 
from professional work was devoted to the collection and 
orderly assortment of the vast Literature on Dharmadéastra. 
After my return from a few months’ visit to Europe in 1937 
I commenced the work of writing the second volume. It soon 
became apparent to me that to compress within the limits of a 
single volume the development of the thousand and one topics 
that fall within the purview of Dharmaéastra would present 
only a scrappy and faint outline of the whole field. To add to 
the difficulties of my task my old painful complaint ( duodenal 
ulcer) recurred with far greater virulence than before, so much 
so that, partly on medical advice and partly out of despair, in 
October 1938 I gave up the work altogether. When relief did 
not come even after six months’ total abstinence from literary 
labours I resumed, in spite of my extremely painful complaint, the 
work of writing, for fear that otherwise the extensive materials that 
T had been collecting for nearly two decades might be entirely 
lost to the world of Sanskrit scholars and that my labours might 
be altogether wasted. Being afraid that my strength and resolu- 
tion may not last till the completion of the rather ambitious 
undertaking, I decided upon bringing out in two volumes the 
development of the various subjects comprised in Dharmasastra, 
The present volume contains the treatment of varna and 
&Srama, the samsküras, &hnika and &eüra, dana, pratigthé and 
utsarga, and grauta (vedic) sacrifices. The next volume (the 
lest) will deal with the following topics: vyavah&ra (Law and 
procedure), a4sauca (impurity on birth and death), ér&ddha, 
prayascitta, tirtha, vrata, kala, Sànti, the influence of the Pūrva- 
mimdms& and other Sástreas on Dharmasastra, customs and 
usages modifying Dharmasastra, the philosophical background 
of Dharmasastra, and future developments in Dharmasastra, 
Looking to my past performance I am unwilling to make 
any promise about the time when the next volume may be 
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expected to be published. I may state, however, that in view 
of the fact that at present I am in much better health than I 
have been for several years I shall try to publish it in three 
years more. 


Excellent works dealing with distinct topics of Dharmasastra 
have been given to the world by eminent scholars. But so far 
as I know no writer has yet attempted single-handed to survey 
the whole field of Dharmasastra. From that point of view this 
volume partakes of the nature of a pioneer undertaking. It is 
therefore to be expected that such an ambitious project will 
manifest the defects of all pioneer work. The circumstances 
(adverted to above) in which this work had to be written and 
the great hurry with which it had to be rushed through are other 
factors that are responsible for the awkward or obscure expres- 
sions and the errors that it may contain. I mention these matters 
for lessening the surprise that such blemishes might lead my 
friends to feel and not for blunting the edge of adverse criti- 
cism. The critic is certainly entitled to mercilessly criticizo 
the work for its shortcomings and mistakes. Some readers 
may complain that the present work is prolix, while others 
may say that the space devoted to several topics is meagre, 
I have tried to pursue a middle course, 


There was great temptation throughout this work to com- 
pare ancient and medieval Indian customs, usages and beliefs 
as disclosed by dharmasdstra works with those of other peoples 
and countries. But I have tried to omit, as far as possible, 
such comparisons, Whenever I indulge in them I do so for 
several reasons. Itisthe fashion among many writers, both 
European and Indian, to hold the caste system and the dharma- 
Süstra view of life responsible for most of the evils from which 
India suffers at present. Toa very large extent I do not subscribe 
to that view. [have endeavoured to show that human nature 
being the same in essentials throughout the world, the same 
tendencies and evils manifest themselves in all countries, the 
same abuses prevail and the same perversions of originally 
beneficent institutions take place everywhere and anywhere, 
whether particular countries or societies are within the grip of 
the caste system or any other casteless system. Undoubtedly 
the caste system has in fact produced certain evils, but it is not 
singular in this respect. No system is perfect and immune from 
evil effects. Though I have been brought up in the midst of the 
Brahmanical system, I hope it will be conceded by scholars 
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that Ihave shown both sides of the picture and that I have 
endeavoured to write with detachment. 


A few words must be said about the extensive quotations 
from Sanskrit works and the references to modern Indian Legis- 
lation and case-law, For those who cannot read English (most 
pandits and éüsiris do not) the quotations will be of great help 
in understanding at least the trend of the arguments. Besides 
Indian scholars are as & class poor and cannot afford to pur- 
chase numerous books. Nor are there many good libraries in 
India where all works of reference can be had. For all these 
reasons thousands of quotations have been cited in the footnotes, 
The quotations are mostly drawn from published works and 
references to mss. are few and far between. I hope that the 
numerous quotations will not intrude themselves on the atten- 
tion of those who want to read only the English portion of the 
work, Legislative enactments and case-law have been referred 
to for showing that many regulations of dharmasastra are 
still very much alive, that they govern the every-day life 
of Hindus and permeate all classes of Hindu society in spite of 
the fact that a considerable part of dharmaéastra has become 
obsolete. Similar remarks apply to the numerous references 
to inscriptions on stone and copper. These latter serve to prove 
that rules laid down in the dharmasastra were throughout two 
thousand years observed by the people and enforced by kings 
and that such rules were not mere precepts composed by 
dreamers or scholastic pedants. 


I acknowledge with great pleasure that I am under deep 
obligations to many predecessors and workers in the same and 
other fields and to many friends. Among the works to which 
I had to refer constantly and from which I derived the greatest 
benefit I must specially refer to the following: Bloomfield’s 
Vedic Concordance, the Vedic Index of Professors Macdonell 
and Keith, the Sacred Books of the East edited by Max Miiller 
(vol. II, VII, XII, XIV, XXV, XXVI, XXIX, XXX, XXXIIII, 
XLI, XLIII, XLIV). As I was handicapped by the fact that I 
know little German and less French, I could not fully utilise all 
the work done by modern European scholars. I am highly obliged 
to Paramaharhga Kevalananda Svāmī of Wai for constant help 
and guidance (particularly in the srauta portion); to Chint&iman- 
$üstri Datar of Poona for assistance in the chapter on darsa- 
pürpamása and for carefully going through the other chapters 
on rauta ; to Mr. Keshav Lakshman Ogale for his work on a 
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portion of the Index ; to Tarkatirtha Raghunathasastr! Kokje for 
reading through the whole work and suggesting additions and 


emendations, 

Besides, assistance in various ways during the progress 
of the work for over three years was very kindly rendered by a 
host of friends, among whom I should like to make special 
mention of Prof. H. D. Velankar, Prof. Rangaswami Ayyangar 
Prof. P. P. 8. Sastri, Dr. Alsdorf, Mr. Bhabatosh Bhattacharya, 
Mr, N. G. Chapekar, Mr. G. H. Khare, Mr. N. C. Bapat, Pandit 
Rangacharya Raddi, Mr. L. S. Dravid (a Samaved! of Poona), 
Pandit S. D. Satavlekar, Mr. P. K, Gode, Thanks are due to all 
these and other friends for their help and interest in this volume, 
I must state, however, that I alone am responsible for the views 
and mistakes contained in this work, 


In a work containing thousands of quotations and refe- 
rences it is very likely that many slips have occurred, Besides 
it is very much to be regretted that several misprints have crept 
into the footnotes by the loss or displacement of dots and other 
loose parts of Sanskrit letters in the process of printing. 


15th June 1941 P. V, KANE 
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after Christ. Whether upansyana performed for the blind, the 
deaf and dumb, idiots &c. Upanayana of mixed castes and of 
the a&vattha tree. Imparting of sacred Gayatri! to the student. 
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Vyabrtis and‘ om’, Eulogy of Gayatri. The dharmas ( duties ) 
of brahmacárins, Bhiksà ( begging ) for food by brahmacárin. 
Performance of Samdhyà twice daily and rules about the 
principal elements of samdhy&, such as &camana, prán&yama, 
márjana, aghamarsana, arghya to the sun, japa of Gayatri, 
upasthana ( worship). Nyāsas and Mudras, Study of the veda, 
the first duty. Features of the ancient educational system, 
such ag oral instruction, teaching without stipulating for a fee, 
student’s stay with the teacher. Qualifications of a good 
teacher and the qualities of a good pupil. Students did work 
for the teacher. Rules about honouring the teacher and elders, 
bowing to them and about the return of greetings. Saluting 
women relatives and the wife of the teacher. Rules about show- 
ing courtesy and precedence on public roads, Grounds of show- 
ing respect. Duration of student-hood. Subjects of study at 
various periods. Corporal punishment of pupils, Education 
of ksatriyas, vai$yas, Südras and of women. Merits and defects 
of the ancient system of education. The Veda-vratas, Perpetual 
(naisthika) students. Patitasdvitrika (whose upanayans had not 
been performed ) Whether ksatriyas and vai$yas exist in the 
Kali age. The Vratyastoma for those whose upanayana had 
not been performed at all. Taking back those who had been 
forcibly converted or who belonged to other faiths. Tolerance 
in ancient India. Absorption of foreign elements, Punarupa- 
nayana ( performing upanayana again). Anudhydya ( cessation 
of study ) on various days and for various reasons, — Ke£ünta 
or Godüna.  Snüna or Samavartana ( the student's return from 
the teacher after finishing Vedicstudy ). Rules of conduct for 
snatakas, 


CHAP, VIII. 416-426 


Aéramas. Origin and development of the idea of á$ramas 
(stages of life). Number of à$ramas four from the times of the 
most ancient dharmasitras. :Manu's theory. Brahmacarya 
and householder’s stage well-known even to the Rgveda. 
Vaikhánasa and yati in Vedic Literature. Three Séramas 
expressly mentioned in the Chandogya Upanisad. Idea of moksa 
(release from sars&ra) Varna and asrama complementary. 
Three different points of view about the four &$ramas, 


CHAP. IX. 421-541 


Marriage. The most important sarhsk4ra of all. Texts do 
not point to a society where there was promiscuity and no 
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marriage. Purposes of marriage. Qualifications of a desirable 
bridegroom. Rules for the selection of a bride, Laksanas 
(indicatory characteristics), bahya ( visible ) and Gbhyantara 
(invisible or inferrible). Four orfive grounds for preferring 
a particular girl. Selecting a girl by asking her to take one 
out of several lumps of clay gathered from various places. In 
ancient times brotherless maidens not accepted as brides. No 
unmarried woman was deemed in medieval times to go to 
heaven. Restrictions as to caste, gotra, pravara and sapinda 
relationship, Breach of these rules rendered a so-called 
marriage null and void. Age of marriage for men not fixed. Age 
of marriage for girls varied at different periods. In the ancient 
sütras girls were married about the time of puberty. Reasons for 
insistence on pre-puberty marriages in Yajüavalkyasmrti and 
other works not clear. Examples of inter-caste marriages in 
Vedic Literature, in dharma and grhya sütras and smrtis and in 
inscriptions, Anuloma marriages allowed till about the 9th 
century A.D, Sapinda relationship explained in the Mit. Rules 
about prohibition of marriage on the ground of sapinda relation- 
ship. Conflict of texts as to these rules. Marriage with one’s 
maternal uncle’s daughter, Conflict on this point among medieval 
writers and among several castes. Narrowing of sapinda relation- 
ship permitted by writers of digests only on the ground of usage. 
Meaning of ‘viruddhasambandha.’ Sapinda relationship of the 
adopted son, Meaning of sapinda according to Dayabhaga and 
Raghunandana. Marriage between sagotras and sapravaras 
forbidden. Meaning of ' gotra ' and ‘ pravara’ in Vedic works, 
Gotra and pravara of importance in several matters. Gotra in 
the sütras and digests. Divisions and sub-divisions of gotras. 
Each gotra has one or more pravaras. Gotras of ksatriyas 
and vaisyas. Names of ksatriya kings among gotras and 
pravaras. Marriage of sagotras and sapravaras void according 
to the writers of digests. Persons that have power to give a 
girl in marriage. Sale of girls in marriage in ancient times. 
Taking monetary consideration for one’s daughter condemned. 
Father’s power over his children. Conflict of views among 
writers asto ownership over one's wife and children. Infanticide, 
medieval and modern. Auspicious time for marriage. Medieval 
works introduced difficulties on astrological grounds, Forms 
of marriage, Meaning of raksasa and paisáca marriages, 
Svayamvara. Only two forms of marriage in vogue in modern 
times. Procedure of marriage in the Rgveda and in the grhya 
sutras. List of the several elements in the marriage rite and 
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their description. When marriage becomes complete and irre- 
vocable. Marriage brought about by force or fraud. 


CHAP. X. 542-549 


Madhuparka. Procedure of it from the siitras, Arkavivaha 
( marriage with the arka plant). Parivedana ( marrying before 
an elder brother or sister ). 


CHAP, XI. 550-582 


Polygamy, polyandry, rights and duties on marriage. No 
evidence for polyandry in Sanskrit Literature except in the 
case of Draupad!. First duty of wife was to co-operate with 
the husband in all religious matters. Wife not authorised to 
perform religious rites independently or without husband’s 
consent. Precedence among co-wives in religious matters. 
Theory of debts with which every man was supposed to be born, 
one being the debt to his ancestors and discharged by procreat- 
ing sons. Duties of wife dwelt upon at great length in all 
smrtis and digests. Foremost duty of wife is to obey her 
husband and honour him as god. Ideal of a pativrata. Wife’s 
conduct when husband was away from home on a journey. 
Supernatural powers ascribed to pativratü. Wifes right of 
residence and maintenance, Husband’s power of correction. 
Humane treatment even when wife guilty of adultery. No 
identity of husband and wife for secular or legal purposes, 
Position of women in ancient India. Estimate of the character 
of women in Sanskrit works. Passages condemning women's 
character. High eulogy of and reverence for the mother. 


CHAP. XII. 583-598 


Duties of widows. Rules of conduct for widows for one 
year after the death of the husband, In widowhood woman to 
lead an ascetic life, avoid luxuries like perfumes, flowers, chew- 
ing betelnut, Widow (except one’s mother) declared to be most 
inauspicious. Her rights in a joint family, and as heir to 
husband's separate property. Widow's position improved by 
recent legislation, The practice of tonsure of brahmana widows 
has no sanction in the vedas and smrtis ( excepting one or two ). 
Examination of texts relied upon in support of this practice, 
Only Skandapurána and medieval digests insist on tonsure, 
Practice gradually evolved from about 10th or 11th century. 
Sentiment that a woman should not be killed on any account, 
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Position of women became assimilated to that of $üdras in 
religious matters. Certain advantages conceded to women, 
Practice of purda did not exist for women except for queens and 
ladies of high or noble rank. 


CHAP, XIII. 599-607 


Niyoga. Great divergence of views about the origin and 
purpose of this practice. Stringent conditions were laid down 
by smrtikaras before niyoga could be resorted to. Breach of the 
conditions severely condemned and made punishable. Some 
even very ancient writers on dharma did not allow this practice, 
The Mahabharata is full of examples of niyoga. Some writers 
held that texts permitting niyoga applied to Südras or to girls 
who were only promised in marriage to a person but not 
actually married to him (as he died in the meantime). Three 
views upon the question ‘to whom the child born of niyoga 
belonged. Niyoga forbidden in the Kali age by Brhaspati and 
other smrti writers, 


CHAP. XIV. 608-623 


Remarriage of widows. The word 'punarbhü' does not 
necessarily mean ‘remarried widow’. Narada on the kinds of 
punarbhis and svairinis. Baudhàyana and Ka$yapa on 7 kinds of 
punarbhü. Smrtis (except those of Vasistha, Narada and one or 
two others) prohibit remarriage of widows. Rules for a wife 
whose husband is unheard of for many years. Hindu Widow’s 
Remarriage Act of 1856. Appalling number of child widows, 
Verses of Rgveda and Atharvaveda supposed to refer to re- 
marriage of widows examined. Divorce unknown in Vedic or 
Dharma$üstra Literature. Kautilya on divorce. Divorce law 
in England and Roman Catholic countries. 


CHAP, XV. 624-636 


Sati, Forbidden in India from 1829, Practice of widow 
burning obtained in many countries. Practice of Sati very 
limited in ancient times. Sahagamana and anumarana. Brāh- 
mana widows were not allowed anumarana. References to 
practice of Sat1 in classical Sanskrit Literature and epigraphic 
records. Rewards promised to Satz. Some commentators were 
opposed to this practice. Restrictions imposed against widow- 
burning by the smrtis. Procedure of the rite of widow-burning. 
Widow-burning more prevalent in Bengal than anywhere else 
owing to the higher rights of succession granted to wives, 
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CHAP, XVI. 637-639 


Vesya. The institution existed from Vedic times. The 
rights of concubines to maintenance, 


CHAP. XVII. 640-695 


Ahnika and ácüra. Importance of the stage of householder. 
Grhasthas grouped into salina and yāyāvara, Duties of house- 
holders described in detail in many smrtis and digests. Vari- 
ous ways of dividing the day. Smrtis usually divide the day 
into eight parts. Actions to be done on getting up from bed, 
such as hymns of praise to God, repeating the names of famous 
personages like Nala and of persons that are supposed to be 
cirajivins, Auspicious and inauspicious sights on getting up 
from bed. Rules about answering calls of nature. Clean- 
liness of body (f£auca) in various ways. Acamana (sipping 
water). JDantadhavana (brushing the teeth) existed from the 
most ancient times. What twigs to be used for it. Times 
when there is to be no brushing of teeth. Sn@na (bath). Kuŝas 
necessary in most religious acts. Rules about collecting kugas. 
Snàna twice a day or thrice according to some. No bath at 
night (except on rare occasions). Natural water preferred to 
water drawn from wells or hot water. Procedure of bathing. 
Rules about the clay to be employed for smearing and cleaning 
the body. Ten good results of a bath. Six varieties of bathing 
with water. How one who is ill is to be purified. Tarpana as 
a constituent part of snana. Clothes to be worn by a house- 
holder. Making marks on the forehead after bathing, Urdhva- 
pundra and Tripundra. Saiva and Vaisnava sectarians con- 
demning each other's marks,  Sazdhyà after bath, Homa. 
Two views about performing it before or after sunrise, Agni- 
hotra twice daily. Three or five or six fires, When to begin 
maintaining grhya fire. Materials for havis. Homa to be 
offered by oneself or by one's son, pupil, brother, sister's son or 
a similar relative, Wife or unmarried daughter may offer 
homa in grhya fire if householder be ill, Japa of Vedic texts. 
What are mangala (auspicious) objects, The matters described 
so far ocoupy first eighth part of the day, In 2nd part revision 
of Vedic texts, collecting fuel sticks, flowers, kusas &c, In 3rd 
part one was to find out means of maintenance and to earn 
wealth, In 4th part mid-day bath. Then tarpana of gods, sages 
and pitrs, A brief tarpana is also prescribed, 
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CHAP, XVIII. 696-704 

Mahayajfias (five daily observances or sacrifices), These 
are mentioned in the Satapatha Brahmana and Taittirlya 
Aranyaka. Mahäyajñas distinguished from srauta rites in two 
ways. Sentiments that prompted the five yajiias in very 
remote days. Later on purpose of Mahayajiias stated to be 
atonement for injury to life caused by daily acts. The five 
yajfias in order of performance are brahmayajíia, devayajia, 
bhitayajiia, pitryajfia and manusya-yajíía. Brahmayajfia. Ear- 
liest description in Satapatha Br. and Tai, Ar, Brahmayajiia for 
Revedins described. 


CHAP, XIX. 105-740 


Devayajfia, In sūtras homa is Devayajfia. In medieval 
times homa receded into background and devapujà took its 
place. Discussion whether images of gods were known in 
Vedic times. Meaning of Siśnadeva. Phallic emblems at 
Mohenjo-daro, Linga worship. Images known long before 
Panini. Erection of temples and worship of images, whether 
borrowed or indigenous. Substances from which images were 
made, Principsl gods of whom images were worshipped. 
Ritual of image worship. Who are entitled to perform deva- 
puja, Salagrama and other sacred stones, Paficdyatanapija. 
Ten avataras of Visnu. Germs of the theory in Vedic Litera- 
ture. When Buddha came to be looked upon as an avatāra of 
Visnu, Why Buddhism disappeared from India, Evidence 
for religious persecution in India very meagre. Siva worship. 
Worship of Ganega and Dattatreya. Earliest description of the 
worship of Visnu and Siva, The 16 modes of worship (upa. 
cüras) Flowers in the worship of different gods. Tdambiila. 
Namask&ras to the sun. Worship of Durga, Analysis of deva- 
puja in modern times, 


CHAP. XX. 741-748 

Vaigvadeva. According to some it comprises three yajiias, 
viz. to gods, bhütas and pitrs. Deities of Vaisvadeva. Usually 
performed only once in the noon. Procedure of Vaisvadeva. 
Views about Vaisvadeva in relation to Sraddha. Balitharana or 
bhitayajfia. Daily pity-yajfia. 


CHAP. XXI l 741-756 


Nryajña or Manusyayajfia (honouring guests). Guests 
honoured from Rgveda downwards. Who is an atsthi, Modes 
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of showing honour to guests, Motive of the injunction about 
guests was universal kindliness. Taking leave of a guest. 


CHAP. XXII. 757-806 


Bhojana (taking meals). Importance attached to purity 
of food, Rules about bhojana in Vedic Literature. Direction 
in which to take food. Times of taking food. Vessels to be 
used in bhojana. Preliminaries before bhojana (such as dcamana, 
pranahutis &c.). Posture at time of eating. How much to eat. 
How panktis (rows of dinners) were distinguished. Who are 
panktipdvana brabmanas. Etiquette at time of bhojana. 
Occasions (like eclipses) when abstaining from food was 
prescribed, What food should or should not be eaten, Various. 
grounds on which food was forbidden. Flesh-eating in Vedic 
times. Sacredness of cow.  Paficagavya. Occasions when cow 
could be offered in sacrifices, Rules about the flesh of beasts, 
birds and fishes. Causes of the giving up of flesh-eating. 
Ksatriyas have been meat-eaters from ancient times. Rules 
about taking milk and its products and about certain herbs and 
vegetables, Exhaustive list of persons whose food may not be 
taken. Great fluctuations about the rules as to whose food may 
not be taken by a brahmana, Laxity about food prepared with 
ghee, oil or milk. Food from five classes of $üdras could be 
taken by brahmanas in the times of sitras, but later on this 
was forbidden, Rules about persons who could cook and serve 
food for brahmanas. Drinking liquor in ancient times, All 
intoxicants forbidden to bráhmanas from sütra times, but 
some intoxicants allowed to ksatriyas and others. Madyas 
of various kinds. Tāmbūla after bhojang. Acts to be done after 
bhojana. Rules about sleeping. Sexual intercourse between 
husband and wife. Rules about Rajasvalad (a woman in her 
monthly illness ). Rules about the distribution of the king’s 
duties—in the several parts of the day and night. ` 


CHAP, XXIII. 807-818 


Upükarma (starting of the session of vedic studies) and 
utsarjana (cessation from vedic studies), Divergence about 
time of up&karma. Explanation of the importance attached 
to the month of Sravana and the Sravana constellation, 
Procedure of upékarma in ancient times. Analysis of the 
constituents of up&karma in modern times, Holiday after 
upākarma. Divergence about times of utsarjana, Description 
of modern u/sarjana. 
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CHAP. XXIV. 819-836 
Minor grhya and other rites. Parvana sthalipaka,  Caitri, 
Sitéyajfia. Sravanl and Sarpabali. Serpent-worship from 
ancient times. Festival in honour of Indra, Aévayuji. Agrayana 
işti. Agraha&yanl. Sülagava or Isanabali. Vastupratistha, 
ancient and modern. 
CHAP. XXV. 837-888 
Dana ( gifts). Dana isa special feature of householder’s 
stage. Gifts highly extolled in the Rgveda. Gift of horses 
censured in some works, Gifts of land were not favoured in 
very early times. Difference between dana, yaga and homa. 
Meaning of istápürta, All could make gifts ( including women 
and $üdras). Persons fit and unfit to be donees, What things 
could be donated and what not. Three classes of things that 
could be given, Danas of three kinds, viz, nitya, naimittika and 
kamya. Making gifts in secret eulogised. Certain gifts should 
not be spurned. Gifts of certain things forbidden. Proper times 
for making gifts. Generally gifts not to be made at night, 
Gifts at times of eclipses, savzkra@nti and on ayana days specially 
recommended. Proper places for gifts, Presiding deities of 
various articles of gift. General procedure of making gifts, 
Kings were required to make various kinds of gifts to 
brahmanas. Spending money for marriages of bráhmanas and 
settling them in houses highly eulogised. Gifts of land the 
most meritorious. Smrti rules about land-grants followed in 
epigraphic records, Verses deprecating the resumption of gifts 
made by earlier kings. Prior gifts to temples and bráhmanas 
excepted in grants of villages. Taxes remitted in royal grants, 
The eight bhogas in relation to land grants. Discussion whether 
king is owner of all lands in the kingdom. Gifts called mahadanas 
described in purāņas. Sixteen mah&dànas. Procedure of Tulà- 
purusa and other mahādānas. Gift of cows highly extolled. 
Gifts of ten kinds called dhenus such as of ghee, jaggery o. 
Ten kinds of gifts called parvata or meru danas viz. of heaps of 
corn, salt, sesame &c. Establishing a pavilion for distributing 
water. Gift of books. Gifts for propitiating planets, Founding 
of hospitals. Expiations for accepting gifts which should not 
have been accepted. When gift becomes irrevocable. Kinds 
of invalid gifts. Gifts to dharma held void by modern courts. 


CHAP. XXVI. 889-916 
Pratistha and Utsarga (founding of temples and dedication 
of wells &c.), Women and $üdras also could spend on püría- 
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dharma, though not on ista ( vedio sacrifices). Charitable works 
for the benefit of the public came to be regarded as more meri- 
torious than sacrifices. Procedure of dedicating a tank or well 
to the public in the sūtras. Procedure prescribed in purünas 
gradually superseded the sūtra procedure. Meaning of dana, 
pratistha and utsarga. Trees highly valued in ancient 
India. Trees supposed to save a man from hell just as & son 
did. Worship of trees. Consecration of images in temples, 
Image worship in a public temple or privately. Procedure of 
consecration of images according to the Matsya-puràns. In 
later times other details added from Tantra works. Three 
kinds of Nyāsas viz, máàtrkányàsa, tattvanyasa and mantra- 
nyàsa. Consecration of the image of Visnu from Vaikhanasa 
Smártasütra. Practice of attaching dancing girls to temples 
is comparatively ancient. When re-consecration ( punab-pra- 
tisthà) becomes necessary. Jirnoddhüra (repairing or re-con- 
structing a dilapidated temple &c.), time and procedure of. 
Founding of mathas (monasteries or colleges for teachers and 
pupils). Distinction between a temple and a maths, Mathas 
said to have been established by the great teacher Sarhkarā- 
carya, The origin of mathas in general. How property of 
matha devolves. Appointment and powers of the head of a 
matha. How rulers and courts in ancient and medieval times 
controlled administration of temple and matha properties. 
Modern legislation dealing with religious and charitable 
endowments. Yogaksema is impartible. Control of founder on 
work dedicated to the public, Powers of a shebait to remove an 
idol or to establish another. 


CHAP, XXVII. 917-929 


Vanaprastha (forest hermit), Vaikhānasa, ancient word 
for vanaprastha. An ancient work called Vaikhünasa sūtra or 
sastra, Time for becoming a vánsprastha. Principal points 
connected with being a vanaprastha. If he suffers from an 
incurable disease, he may start on the great journey till the 
body falls to rise no more. Intricate classification of vana- 
prasthas in Baudháyana-dharma-sütra and others. Members 
of all varnas except Stidras could become vanaprasthas. Mem. 
bers of princely houses as vánaprasthas. Ending one's life by 
starting on the great journey (mahaprasthüána) or by fire or 
water or falling from a precipice when and why allowed, 
Historical examples of this practice. This practice prohibited 
in the Kali age. Most of the duties prescribed for vanaprasthas 
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are the same as those for samnyasins, So vanaprastha stage 
forbidden in Kali age by the NáüradIya-puráàna and other 


works. 


CHAP. XXVIII. 930-975 


Sarmmnyüsa (order of ascetics), Life of giving up worldly 
ties, of begging and contemplation on the Absolute known to 
the earliest Upanisads, Jab&lopanisad prescribes rules for 
ascetics. The most salient features of sarnnydsa gathered from 
the dharmasütras and smrtis. Tridandi and ekadandi ascetics. 
Four kinds of ascetics, kuticaka, bahudaka, hamsa and parama- 
hamsa and their characteristics. Popular notion that the 
paramaharhsa is beyond all rules and prohibitions combated by 
ancient texts. Vidvat-sarnnydsa and vividisd-samnydsa, The 
turiya@tita and avadhuta kinds of ascetics. Opinions as to 
whether samnyása was allowed only to br&hmanas or to all 
three varnas. According to smrtis and medieval works a éidra 
could not become an ascetic. Women in rare cases adopted 
the ascetic mode of life. The word samnyàsa conveys two dis- 
tinct ideas. Some held that sarhnydsa was meant only for the 
blind and the cripple. Ascetics were to give up wife and 
home and were not to revert to householder’s life, Ten orders 
of advaita samnyadsins following Samkaracárya's doctrines and 
their mathas. Disputes among the heads of these mathas as 
to properties and ecclesiastical jurisdiction. How successors to 
the pontiffs of the mathas are appointed. How and why 
samnyàsins gave up doctrine of ahimsad in medieval times. A 
samnyàsin is severed from his family and loses rights of 
property init. By custom certain samnyaàsins called Gosávia 
were allowed to have wives and concubines. Procedure of 
samny&sa according to the siitras. Procedure of samnyasa 
according to Dharmasindhu. Principal elements are; eight 
S$r&áddhas, süvilripraveía, virajahoma, declaration of leaving 
home, all wealth and desires and taking vow of ahirmsa, giving 
up of topknot and sacred thread, teaching by guru of pafici- 
karana and mahdvakyas (like tat tvam-asi), giving of a new 
name by the teacher, yogapatta (p. 962), parysnka-$auca. 
Samnydsa in extremis (&tura-samnyàsa). Controversies about 
giving up śikhā and yajüopavita, Daily duties of an ascetic. 
No impurity on his death for his relatives and vice versa. 
Ascetic heads of mathas claim in modern times jurisdic- 
tion in matters of caste, excommunication, expiations for 
lapses. In ancient times parisads (assemblies of learned 
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men ) exercised these functions and kings acted on their advice. 
The number of persons required to constitute & parisad for 
deciding a doubtful point about dharma. Sistas constitute a 
parisad. Meaning of sista. The council of eight ministers 
established by Shivaji and the duties of the Panditrao, one of 
these eight. Panditrao took advice of the parisads of learned 
brahmanas on questions of re-admission of converts, expiations 
&c. Many features of asceticism are common to all religions. 
It is a partial truth that Indians have the highest regard for 
the ascetic. 


CHAP, XXIX. 976-1008 


Srauta ( Vedic ) sacrifices. Deep study of vedic sacrifices 
essential for the proper understanding of Vedic Literature, for 
appreciating the influence of that Literature on varnis, Chro- 
nology uncertain. Works, ancient and modern, on Vedic 
sacrifices, Jaimini on interpretation of Vedic texts relating to 
sacrifices, Cult of yajiia existed in Indo-Iranian period. Lite- 
rary and epigraphic evidence for the performance of Vedic 
sacrifices by kings after the advent of Buddha. Grants made 
by kings for enabling brihmanas to perform agnihotra &c. 
The references to sacrificial matters in the Rgveda. General 
rules applicable in all sütras. Mantras of four kinds, rk, yajus, 
süman and nigada. Different kinds of ladles. Sacrificial uten- 
sils. The several fires. The five bhüsamskáras. Agnyddheya. 
Choosing the devayajana (place of worship). Procedure of 
agny&dheya. Punara@dheya. Agnthotra in the morning and 
evening. Rules about agnihotra when the householder goes 
away from home either alone or with his wife. 


CHAP, XXX, 1009-1090 


Dargapirnamasa (New moon and Full moon sacrifices ), 
Time for starting the performance of dar$a&pürnamása. Anv&- 
rambhanIyà isti, sakhaharana, barhiraharana ( bringing bundles 
of kuga grass ), idhmaharana (bringing fuel-sticks ), Sayamdoha. 
Upavasatha day. Sünnüyya. Brahmavarana (choosing the brahma 
priest). Pranit@ waters. Nirvapa (taking out sacrificial 
material) Proksana (sprinkling ) of sacrificial material, uten- 
sils &c, The Haviskrt call. Beating the grains of rice. Baking 
cake ( purodá$a) on potsherds, Construction of vedi ( altar ). 
Patnisamnahana (girding up the sacrificer's wife ) Barhira- 
starana (strewing the vedi with kusas). Fifteen Samidhent 
verses. Pravaramantra ( invocation of fire), The two aghdras 
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(pouring of &jya in a continuous stream),  Hofrvarama. The 
Prayajas ( five offerings )) Vasatkara. .Ajyabhagas (two), The 
principal sacrifice of portions of the cake, Offering to Agni 
svistakrt, Cutting off a portion of the cake called prasitra 
(for brahma ). Jd@ cut off from puroddéa, A thin long slice 
of purodá$a for yajamana. Invocation of Id& by the hotr. 
Brahma eats prasitra, hotr eats avantareda, all priests together 
with the yajamana partake of ida. Division of purodá&a for 
Agni into four parts and cating of the portions by the four 
priests. Mdrjana thereafter. Cooking a mess of boiled rice 
(called anvaharya) as fee for the four priests. The three 
anuyüja offerings. Recitation of suktavaka. Throwing of prastara 
bunch and śākhā into fire. Samyuvika. Throwing the paridhis 
on fire. Patnisamyajas. Phalikaranahoma, Samsthajapa by hotp. 
Samistayajus offerings, Adhvaryu and brahma leave the sacri- 
ficial hall. Yajamana takes Visnu strides. Final prayer by 
yajamàna, .Pindaptitryajfia. 

CHAP. XXXI. 1091-1108 


Caturmasyas ( seasonal sacrifices )) Four Caturmasyas each 
called a parvan, viz. Vaisvadeva, Varunapraghasa, Sakamedha 
and Sun4sirlya, respectively performed on Full moon days of 
Pháàlguns, Ág&dha, Kartika and on the 5th full moon day from 
Sakamedha or two or three days before it. Observances on 
all parvan days such as shaving head and face, not using a 
cot, avoiding meat, honey, salt and sexual intercourse. Five 
offerings common to all Caturmasyas. Caturmasyas may be 
performed throughout life or for one year, Three special 
offerings in Vaisvadeva-parva. Nine praydjus and nine anuydjas 
in Vaisvadeva. Varunapraghása performed in rainy season 
outside the house. Two vedis prepared, to north and south, 
respectively in charge of adhvaryu and pratiprasthatr. Proce- 
dure is like that of VajSvadeva. Four special offerings in 
this in addition to five common to all. Procedure of Varuna- 
praghásas. The wife has to declare or indicate if she has any 
paramour. Concluding avabhrtha (bath) in a river or the 
like. S&kamedha requires two days. Three istis and a. maha- 
havis of eight offerings to eight deities, Then pitryajüa ( called 
mahapitryajiia ) on a separate vedi Also Traiyambaka homa 
offered to Rudra. Sundsirlyaparvan has three special offerings 
to Sunasirau, Vayu and Sūrya. Isti called Agrayana ( offering 
of first fruits) in Sarad on Full moon day. Other istis per- 


formed for some specific objects e. g, putresti for son, K&ririgti 
for rain &c, 
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CHAP. XXXII. 1109-1132 


Nirtidhapagubandha or Paéubandha (animal sacrifice). A 
victim is offered in Somay&ga also, but as part of it, Nirüdha- 
paśu is an independent sacrifice to be performed by an aitagni 
every six months or once a year. Six priests required in this 
sacrifice. Procedure of animal sacrifice, Selecting a tree and 
making a yüpa (sacrificial post ) and a head piece ( casala ) for 
the post. Preparing a vedi and a raised platform on it called 
utfaravedi and a square hole thereon called nābhi. Animals 
sacrificed for Indra-Agni or Sürya or Prajapsti Eleven praydja 
offerings. Verses from Apri hymns employed. The cleven 
prayaja deities. Sámitra fire for roasting omentum of the victim. 
Hotr’s recitation of the Adhrigu formula. Choking to death 
or strangling of the he-goat. Omentum taken out and offered 
by the adhvaryu into Ahavaniya fire for Indra-Agni or Sürya 
or Prajápati, Six priests, sacrificer and his wife perform Marjana. 
The limbs of the victim that are cut off, and portions of which 
are offered as paSu-purodása. Heart of victim is roasted with a 
pike on éàmitra fire and offered as havis to Manotà, Priests and 
sacrificer partake of 7d@ constituted by remnants of the limbs 
of the victim, Upayāja offerings of a part of the entrails along 
with the Anuy&ja offerings. The hotr repeats the formula called 
Siktavaka. Maitrávaruna throws his staff into fire. Offerings 
of Patnt-samyájas with portions of the tail. Kamyah Paégavah 
(animal sacrifices from various desires), Ekādaśina, a group 
sacrifice of eleven victims, 


CHAP, X XXIII. 1133-1203 


Agnistoma, Sacrifices are divided into istt, pa$u and soma. 
Seven forms of soma sacrifices, Agnistoma, Atyagnistoma, 
Ukthya &c. Soma sacrifices dividedjinto ekaha, ah1na and sattra. 
Jyotistoma,often identified with Agnistoma, usually lasts for five 
days. Chief rites performed on those five days. Time for perform- 
ing Agnistoma, Priests invited and honoured with Madhuparka, 
Requesting the king for sacrificial ground (devayajana). Sacrificer 
and his wife undergo apsu-diks@ and subsist on milk or light 
food. Purification of beth with bunches of darbhas. Procedure 
of diksantya isti after which sacrificer comes to be called diksita, 
Even a ksatriya sacrificer was announced as a br&hmans. 
Observances of the diksita and his wife and people's conduct 
towards him. Observance of silence by sacrificer twice daily. 
The prüyaniya işti. Purchase of Soma and the drama of higgling 
about its price. Cow offered as its price is taken back, Bundle 
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of Soma stalks placed on antelope skin spread on a cart, that is 
brought to the east of the pragvarnga. Recital of the Su- 
brahmanyaé litany by the Subrahmanya priest. A goat is 
presented to king Soma. Oxen are released from the cart, soma 
bundle taken out of the cart, placed on a couch of udumbara 
wood and brought to the south of the &havanlya. Atithyesti 
(isti for hospitably receiving king Soma ) follows. Then comes 
Taninaptra (asolemn covenant of the sacrificer nnd priests 
not to injure each other), Pravargya and Upasad follow. 
Pravargya was a sublime rite supposed to endow sacrificer with 
a new body. Not necessary in every Agnistoma. The heated 
milk is called gharma and the pot of heated milk Mahavira or 
Samrat. Wife was not to look at it (at least in the beginning), 
nor Südras, On 2nd, 3rd and 4th days Pravargya and Upasad 
performed twice. How pravargya apparatus is discharged 
(udvàsana). Upasad is an isti. Mantras repeated in Upasad 
refer to sieges of iron, silver and gold castles. On 2nd day of 
upasads Mahaüvedi is prepared, on which a quadrangular platform 
( called uttaravedi) is raised and a square hole called nabhi 
is made on which fire is brought on the 4th day from the 
original ahavaniya. Erection of the harvidhàna-mandapa 
in which two carts are kept. Digging of four holes ( called 
uparavas) below the forepart of the shafts of the southern 
cart. A mound (khara) to east of uparavas for keeping 
soma vessels on, Erection of sadas to the west of the 
havirdhàna mandapa. Planting of an udumbara post in sadas, 
Preparing eight dhisnyas (seats), six in sadas, one in the 
agnidhrlya shed and the eighth in tho marjallya shed. On 
uparavas ku$as are spread, over which two boards of udumbara 
are placed and a hide thereon. On the hide are stones for 
crushing soma stalks. Offering of an animal to Agni-Soma, 
Then follow offerings of àjy& called Vaisarjina to Soma. Fire 
is carried to the uttaravedi, and established on àgnIdhra dhispya. 
Bringing Vasativarl water in a jar and keeping it in A4gnidhra 
shed. Last day is called ‘sutya’. Repeating of a long prayer 
called Prataranuvaka by hotr long before day-break to 
Agni, Usas and A$vins. Making ready of five offerings, 
Filing of ekadhana pitchers by adhvaryu and of pannejana 
vessel by the sacrificer’s wife. Extracting Soma from a few 
stalks, filling the upamsugraha and offering its contents, Then 
comes Mahabhisava (principal pressing). Offering soma from 
various cups to several deities. Viprud-dhoma. Priests come 
$reeping towards the north corner of the great vedi, where the 
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Bahispavamana laud is to be chanted by the udgatr, prastotr 
and the prati-hartr. Some of the other priests and the sacrificer 
become choristers. The nine verses of the Bahispavamàna 
atotra set out from the Rgveda and method of their manipula- 
tion when sung in the sima chant exhibited. Notes on the 
parts and svaras of sümans, Rites of offering the savaniya 
animal. The five savaniya offerings of cake &c. Offerings of 
soma from dvidevutya grahas (cups). Camasonnayana (filling of 
nine camasas) for the priests called Camasaádhvaryus. The 
offering of soma from the cups called éukra and manthin. Two 
chips of wood offered to the &guras, Sanda and Marka, Accha- 
vāka priest’s requost and filling his camasa with soma Offer- 
ing of rfugrahas. Ksotriyas were not authorised to drink soma. 
The hotr performs japa, &hàva (hotr's call) to which there is 
pratigara (response of adhvaryu), hotr offers prayer called 
tüsn!m.Samsa, twelve clauses of nivid, then hotp recites the 
ájyaéastra. Enumeration and distribution of the twelve stotras 
and $astras of Agnistoma. Explanation of stoma, stobha and 
stotra. Meaning of Rathantara and other sàmans, Chanting 
of stotras other than Bahispavamàns near audumbar! post in 
sadas.  l'our àjya-stotras in morning pressing. The 2nd 
gastra called Prauga recited by hotr and three more repeated 
by maitravaruna, bráhmanàcchamsin and acchavaka. At the 
end of morning pressing priests go out of the sadas, For the 
mid-day pressing priests again enter sadas. Procedure of mid- 
day pressing similar to that of morning pressing. The priest 
pravastut wears the cloth, in which soma stalks were tied, as a 
turban and repeats many verses from the Rgveda, The chant- 
ing of the Madhyandina-pavamana-stetra. The dadhigharma 
rite, then the offering of pasu purodàé$a and the five savanlya 
offerings (cake &c.). Distribution of daksinà to the several 
priests, sight-seers and others. The yajamàna throws antelope 
horn in cātvāla pit. Five offerings called Vaisvakarmana. 
The Marutvatlya Sastra. Prstha-stotra and Niskevalya sastra, 
Three more Prstha stotras and three $astras recited by 
maitr&varuna and two others. Procedure of evening press- 
ing similar to mid-day pressing. Arbhava-pavamana chan- 
ted. Rbhus connected with third pressing. Haris prepared 
from savaniya pa$u offered. Vai$vadeva éastra. The Patni- 
vata cup to Agni Patnivat. Chanting of Yajiiayajfilya 
stotra also called Agnistomasiman. Wife of sacrificer pours 
pünnejana water over her thigh and udgatr priest looks at her. 
Agnimáruta-&astra recited by hotr. Hariyojana cup offered to 
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Indra. All priests wait on àhavantiya with Mindā mantras. 
Avabhrtha (final bath), All vessels except four sthàlls are 
thrown into water. Yajamana casts antelope skin in c&tvala 
pit. Avabhrtha siman chanted. The nidhana of the siman is 
repeated by all priests, yajamana and his wife at three places 
on their way to reservoir of water. Yajamāna and wife enter 
water, rub each other's back, Handful of kusa thrown in 
avabbrtha isti. Purodà$a offered to Varuna and then to Agni 
and Varuna, The unnetr brings out yajamana, wife and priests. 
They offer fuel sticks. The Udayanfy& isti (concluding ). 
Anubandhyà rite ( offering of a barren cow to Mitra and Varuna) 
or only payasy@. Then five offerings called Devik& to Dhatr, 
Anumati, Raka, Sintvall and Kuhü, Udavasaniya isti like 
punarádheysa, Theories about the identity of the soma plant 
and its relation to the moon. In the Deccan a substitute called 
' rànSera ' is employed for soma, 
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Other soma sacrifices, Brief descriptions of Ukthya, Sodaáin, 
Atyagnistoma, Atirátra and Aptoryams. Vajapeya may be 
regarded as an independent sacrifice. Number 17 predominant 
in it. 17 cups of soma and 17 cups of sura for Prajāpati. A race 
with 17 chariots and 17 drums beaten. Vajapeya to be performed 
only by a bráhmana or ksatriya who desired.super-eminence or 
overlordship, Horses of the chariots are made to smell caru of 
wild rice. When race starts brahmà priest repeats Vaji-siman. 
An udumbara post as the goal for the chariot race. Chariot of 
sacrificer is in front and the rest follow at a distance. Chariots 
go round udumbara post and return to sacrificial ground. The 
principal wine cup is held by the pratiprasthatr and other 
sixteen are held by those who joined in the race and they are 
drunk by those latter. Ladder raised against yüpa and the 
sacrificer climbs up and holds a dialogue with his wife. Animals 
for Prajapati are offered at time of mid-day pressing. Adhvaryu 
declares yaj&m&na to be samrüí Certain observances after 
Vajapeya. Fees distributed are 1700 cows, 17 chariots with four 
horses yoked to each, 17 düsis &c, After Vajapeya a king 
should perform Rajastiya and a brahmana Brhaspatisava. 
Jaimini’s conclusions about Vajapeya. Vidvajit, Gosava and 
Sarvasvàra among Ek&ha sacrifices briefly: described, Ahina 
sacrifices extending over two to twelve days of soma pressing. 
Description of the twelve days of the Dvādaśāha. Differences 
between DvádaS&ha as an ahina and ag a sattra.  Rüjasuya. A 
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very complex ceremony extending over a long period ( over two 
years), and comprising many separate istis, soma sacrifices 
and animal sacrifices.  Rájasüya to be performed only by 
kgatriyas. Its relation to Vajapeya. Diks& on first day of 
bright half of Phalgunsa, The Pavitra sacrifice which is like 
Agnistoma, One year thereafter Abhisecanlya. Five offerings one 
on each day after Pavitra sacrifice, On Full moon of phalguna 
isti to Anumati, Cáturmásyas performed for one year, between 
the parvans of which daréa and pürnamása rites are celebrated, 
After Sunasirlya several rites, Twelve offerings called 'ratninàm 
havirhsi’ on twelve days in the houses of the ratnas (viz. the 
king, his queens, state officers &c. ) offered to different deities. 
Abhisecanlya (consecration) rite on first of Caitra and follows 
procedure of Ukthya. Eight offerings called Devasthavimsi. 
Waters of seventeen kinds in seventeen vessels of udumbara 
from Sarasvatl river and other sources. Partha homas, Holy 
water taken in four vessels. Sacrificer recites avid formulae. 
Four principal priests sprinkle him with water from four 
vessels and a kgatriya, vais$ya and a friend of the king do the 
same. Story of Sunahgepa recited by hotr for sacrificer's benefit. 
King takes three strides called Visnukramas. Remnants of 
anointing water handed by king to his son. Symbolic march 
for plunder of cows, Dice-play which is so arranged that best 
throw comes to the king. Avabhrtha follows. For ten days 
after Abhisecanlya offerings called 'Sarmsrpám havimsi' are 
made to Savitr and other deities. The DaSapeya, in which each 
of the camasas of soma are drunk by ten brahmanas ( i. e. in 
811100). Very large daksinas prescribed e. g. some say 240000 
cows should be presented. After Dagapeya some observances 
are kept by the sacrificer for one year. At the end of the year, 
the keéavapaniya ceremony took place, Then two rites called 
Vyusti-dviratra at the interval of a month, One month after 
2nd Vyustidvirátra the Ksatradhrti rite. One month after that 
the Sautraman! isti, 
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Sautráman! and other sacrifices, Sautrümani is one of the 
seven Haviryajías according to Gautama. Chief characteristic 
was offering of sur& ( wine) in it, in modern times milk being 
offered instead. Kokill and Carska-sautrümani, Procedure of 
both. Sautr&man! takes four days, during first three of which 
wine is prepared from various ingredients and on last day, 
three cups of milk and three of wine were offered, Three goats 
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were killed in this and fourth to Brhaspati. Method of pre- 
paring wine described. Remnants of the wine offered were 
not drunk by the priests, but a brahmana was hired for drinking 
them or they were poured on an ant-hill. Persons for whom 
Sautràmani was offered. Avabhrtha and then àmiksga to Mitra- 
Varuna and an animal to Indra, .Aévamedha. Horse-sacrifice 
in vogue even in Rgveda. It was a sacrifice for three days, to 
be performed by a king. Time of commencement. The four 
queens accompanied by princesses and large retinue come near 
the king. Rules about colour and qualities of horse. Guards 
of the horse, when it is let off to roam over the country. During 
horse's absence for & year three istis every day to Savitr. 
Chants by a brahmana after the istis every day and also by 
a ksatriya lute-player. Hotr recites to the king surrounded by 
his sons and ministers the narrative called' Pariplava.’ Every 
day for a year four oblations called Dhrti made in the &hava- 
niya, At the end of the year horse was brought back and 
sacrificer took diksa, 21 yupas, each 21 aratnis high. Large 
number of animals tied to yüpas slaughtered. Horse taken to 
a lake, bathed in it, brought back and anointed by the queens 
on various parts of the body. Dialogue between hotr and 
brahma, When horse killed, queens go round horse, fan it 
with their garments, crowned queen lies by the side of the horse 
and both are covered with mantle. Abusive and obscene dialo- 
gues between hotr and crowned queen, between brahma and 
favourite wife, between four principal priests and chamber- 
lain on one side and the queens and their attendants on 
the other. Fat and blood of the horse offered. Brahmodya 
( theological dialogue of questions and riddles), Mahiman 
offerings, Remnants of these sprinkled over the king and 
offering to 12 months, Avabhrtha on third pressing day. 
Offerings on the head of a bald man who dips into water to 
‘Jumbaka’( Varuna). When sacrificer comes out of water after 
avabhrtha bath, persons guilty of grave sins plunge into it and 
become free from sins. Large fees on first and third pressing 
days. A$vamedha rare even in ancient times. Description 
of ASvamedha in the Mahabharata, Epigraphio references to 
A$vamedha. Sattras. Their duration is from twelve days to 
a year or more, Dv&dasaha is the archetype. Sattras divided 
into two classes, rétrisattras and sarhvatsarika, Gavümayana 
is model of all sattras of one year or more, Scheme of the 
parts of Gavém-ayana, When diks& commenced. General 
rules applicable to all sattras. Though all are yajam&nas and . 
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also priests in a sattra, one of them is called grhapati. Peculiar 
procedure followed as to diks&.  Brahmodya on 10th day or 
abuse of Prajāpati. Rules to be observed while diksa lasts. 
Most interesting day is Mahàvrata, which is the last day but 
one in sattras. Harp with a hundred strings, bráhmana and 
Sidra engage in praise and abuse of those engaged in satira, 
Fight of àrya and $üdra for a white circular skin; abuse by 
harlot and brahmacarin of one another. Drums beaten on 
corners of vedi. Wives of sacrificers become choristers for 
chanting. Dance round marjaliya by servants and slave-girls 
singing popular airs referring to cows. Sattras of a thousand 
years believed even by ancient writers to be mythical and 
Jaimini states that in such descriptions samvatsara means 
‘a day’, 

Agnicayana (piling of the fire altar). This rite is the most 
complicated and recondite of all $rauta sacrifices, Satapatha 
Bráhmana is leading work on it, -Fundamental conceptions 
underlying it are cosmological. Construction of fire altar 
in five layers is an anga of Somayāga. Five victims are first 
offered. Heads built up into altar. Clay for the bricks how 
brought, mixed and prepared. First brick called Agadhà pre- 
pared by wife of sacrificer. Ukha (pan) prepared from same 
clay, from which he prepares three bricks called Visvajyotis. 
Other bricks prepared. Description of the piling of the altar 
in five layers. Several forms of altar and of bricks, Bricks 
are of various sizes and have various names. Three bricks 
called svayamatrnnah. Ground measured and ploughed. 
Furrows sown with several corns, Several things such asa 
lotus leaf, golden ornament, golden image of a man are first 
placed, then a living tortoise is enveloped in moss and made 
motionless and then altar is constructed on it. Each of five 
layers contains 200 bricks according to Satyasadha, but others 
give larger numbers, Time required for piling varies, Peculiar 
mode of cooling altar. Numerous offerings, Procedure of Soma- 
y&ga followed with a few variations. Observances for a year 
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N. B. Works referred to only once or twice and most of those 
already set out on pp. 19n, 179n, 195n, 321n, 624n, 713n have been 
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TEXTS 
Vedic Samhitis 

Atharvaveda—S., P. Pandit’s edition. 

Kathaka Samhit&—edited by Dr. Schroeder. 

Maitrayani Samhita—edited by Dr. Schroeder. 

Rgveda—Prof. Max Müller's edition with the com. of Sdyana 
in four volumes. 

S&maveda—Benfey's edition and Satyavrata Sdmaégrami’s edi- 
tion in five volumes, respectively indicated by the addition 
of ' Benfey ' and ' B, I.’. 

Taittirlya Samhita—Anandaérama edition with the com. of 
Sayana. 

Vajasaneya Samhita—Weber’s edition. 

Brühmanas, Aranyakas and Upanisads 

Aitareya Brahmana with S&áyana's Commentary—Published by 
the Anandasrama Press. 

Gopatha Brahmana—( B. I. edition) or the one edited by Dr. 
Gaastra ( Leyden, 1919 ). 

Kausitaki Brahmana—edited by Lindner. 

Samavidhana Br&hmana-—-edited by A. C. Burnell ( 1873 ), 

Satapatha Brahmana—edited by Weber. 

Sankhyayana Brahmana—Anandaésrama Press edition. 

Taittirlya Brshmana—Anandasrama Press edition. 

Tandya Maha-Brahmana with Sayana’s Commentary—B, I. edi- 
tion (also called Paficavimsa Braéhmana from the number 
of chapters ). 

Aitareya Aranyaka—Edited by Prof. Keith (in the Anecdota 
Oxoniensia ). 

Taittirlya Aranyaka—Anandaérama edition. 

Upanisads—The edition of the text of 28 Upanisads issued by 
ihe Nirnayss&gara Press, Bombay. 

Maitri Upanisad—Edited by E. B. Cowell in B, I.'series, 
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Srauta, Grhya and Dharma siitras and similar works 
connected with the Vedas, 


Apastamba-srauta-sitra in three volumes—Edited by Dr. Garbe 
( B. I. Series ). 

Apastamba-grhya-sitra with the commentary of Sudargan&carya 
( Mysore Government Central Library series ). 

Apastamba-dharma-sütra with the commentary of Haradatta- 
published at Kumbakonam by Halasyanathasastri, 

Apastamblya-mantra-patha (edited by Dr, Winternitz in Anec- 
dota Oxoniensia, 1897 ). 

Aávalüyans-Srauta-sütra with the commentary of Gargya Nārā- 
yana ( B. I. Series, 1879 ). 

Aávalàysna-grhys-sütra with the commentary of Narayana 
(Nirnayasagara Press edition, 1894 ). 

A&valàyana-grhya-kárikà of Kumārila ( in the above edition ). 

Asvalàyana-grhya-parisista (in the edition of Asv. grhya above). 

Baudh&yana-$7a8uta-sütra in three volumes ( edited by Dr. Caland 
in B. I. Series). 

Baudhàyana-grhya-sütra edited by Dr. Sham Sastri in Mysore 
University Oriental Library publications, 1920. 

Baudhayana-grhyasesa-sitra ( in the above edition ). 

Baudhayana-grhya-paribhasa-sitra (in the ed. of the grhya- 
gütra ). 

Baudháyana-pitr-medhasütra ( in the ed. of the grhya ). 

Baudhayana-dharma-sitra-A nandasrama Press, 

Bharadvajagrhya-sitra—edited by Dr. Salomons (Leyden, 1913). 

Brhad-devatà (edited by Prof. Macdonell in the Harvard 
Oriental series ). 

Drāhyāyaņa-śrautra-sūtra—- Edited by Dr. Reuter ( vol. I only ). 

Gautama-dharmasiitra with the commentary of Haradatta 
( Anandaérama Press ). 

Gobhila-grhya-sütra—( B. I. Series ). 

Grhyssamgraha-parisista (edited by Bloomfield in Z. D. M. G. 
vol. 35 pp. 533 ff). The same is published in the B. I. series 
with a commentary as Grhyasamgraha of Gobhilaputra. 

Hiranyakesgigrhya, with extracts from the commentary of Matr- 
datta, edited by Dr. J. Kirste ( Vienna, 1889 ), 

Hiranyakesi-srauta—vide ‘ Saty&s&dha-Srauta. ' 

Kathake-grhya, with the commentaries of Adityadarsana, 
Devapala, Br&hmansbala—edited by Dr. Caland ( 1925 ), 

Katyayanaérauta-sitra, with the commentary of Karka and 
Yajfiikadeva—edited by Weber, 1859, 
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Katyayana-snana-sitra (appendix to P&raskara-grhya-sitra, 
which see ). 

Kauéika-sitra, with extracts from the commentary of Kesava— 
edited by Prof. Bloomfield, 1890. 

Khadiragrhya, with the commentary of Rudraskanda ( Mysore 
Government Oriental Library series ). 

Làty&yana-$rauta-sütra, with the commentary of Agnisvamin 
( B. I. series ). 

Laug&ksigrhya-sütra, with the commentary of Devapala in two 
volumes (in Kashmir series of texts, 1928 ) It is the same 
as Kathakagrhyasitra. 

Manavagrhya with the commentary of Agtávakra ( Gaikwad's 
Oriental Series, Baroda, 1926 ). 

P&raskara-grhya-sitra—edited by Mah&àmahop&dhyaya Shridbar- 
sastri Pathak with a Marathi translation. Here and there 
the Gujerati Press edition (1917) which contains the com- 
mentaries of Karka, Harihara, Jayar&ma and two others 
has been referred to for the sake of the commentaries. 

Sankhyayana-érauta-siitra—edited by Dr. Hillebrandt in three 

, volumes ( B. I. series ). 

Sankhydyana-grhya-sitra—same as Kausitaki-grhya-sitra 
( Benares Sanskrit series ). 

Sankha-Likhita-dharmasitra—reconstructed by P. V. Kane and 
published in the Annals of the Bhandarkar O, R. Institute, 
Poona, 

Satydsidha-srauta-sitra—published with a commentary (Anan- 
dagrama Press ). 

Vaikhainasa-smarta-stitra—edited with English translation by. 
Dr. Caland, Calcutta, 1927. 

Varahaérauta-siitra—edited by Dr, Caland and Dr. Raghu Vira, 
Lahore 1933. 

Varaha-grhya-sitra—Gaikwad Oriental Series, Baroda, 1921. 

Vasistha-dharma-sütra—edited by Dr. Führer in the Bombay 
Sanskrit series. 

Vigpu-dharma-sütra—edited by Dr. Jolly, Caloutta, 1881. 


PURANAS 


Agnipurana—published by the Anandáüsrama Press, . 
Bh&ágavata-pur&na with the commentary of Sridhara in two 
volumes ( printed at Ganpat Krishnaji Press ). 
Bhavisyapurana—published by the VenkateS$vara Press, Bombay. 
Brahmapurana—Anand&érama Press. 
Brahmandapuréna—Venkatesvara Press, Bombay. 
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Kirmapurana—B, I. series. 

Markandeyapurana—B, I. series. 

Matsyapurina—Anandagrama Press. 

Náradlya-purina— Venkateávara Press, Bombay. Sometimes 
cited as Brhan-Náradlya. 

Nrsimhapurána—(published by Messrs, Gopal Narayan & Co., 
Bombay, 1911 ). 

Padmapurana—Anandasrama Pidi 

Sahyāädrikhaņda—a portion of the Skanda-purāņa, edited by 
Dr. Gerson Da Cunha in 1877, Bombay. 

Skandapurāņa—Veņkațeśvara Press, Bombay. 

Vamana-purana—Venkatesvara Press, Bombay. 

Varüha-purána—-B. I. series. 

Vayu-purana—published by the Anandá$rama Press. Some- 
times the B. I, edition in two volumes has been referred 
to, but wherever that is so the volume is mentioned. 

Visnudharmottara-—-VenkateSvara Press, Bombay. 

Visnupurina—published by Messrs, Gopal Narayan & Co, 
Bombay 1902. 


SMRTIS. 


N. B. Pandit Jivinanda published in two parts a collection of 
26 smrtis and the Anand&árama Press, Poona, published another in 1905. 
They are referred to as ‘Jiv.’ and ‘Anan.’ respectively below. 


Angirasa-smrti—(in both Jiv. and Anan. with a few variations). 

Apastamba-smrti in verse (Anan ). 

Atri (in both Jiv. and Ánan.). 

Ausanasa-emrti ( Jiv.). 

Brhad~Yama ( Anan.). 

Brhaspati (Anan. ). 

Brhat-Paradsara (Anan), 

Caturvimá$ati-mata-samgraha ( Benares Sanskrit series ). 

Daksa-smrti ( Anan. ). 

Gobhila-smrti( Anan. and Jiv.) Also called Karmapradipa 
or Chándogaparisista or Katyayana-smrti. 

Katyayana-smrti on Vyavahara (reconstructed by P, V. Kane 
as Katyaéyanasmrti-saroddhara, with English translation 
and notes ). 

Laghu-Atri ( Jiv. ). 

Laghu-Harita ( Jiv. and Anan. ), 

Laghu-Sankha ( Anan. ), 

Laghu-Satatapa ( Anan. ). 
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Laghu-Vispu ( Anan. ). 

Laghu-Vyàsa ( Jiv. ). 

Laghvaévalayana—( Anan. ). 

Likhita-smrti—{ Anan. ). 

Manusmrti with the commentary of Kullüka (Nirnayasagar ed.). 

Manusmrti with the commentaries of Medhatithi, Govindaraja, 
Sarvajfia-Nardyana and three others ( edited by Rao Saheb 
V. N. Mandlik ). 

Narada-smrti ( edited by Dr. Jolly ). 

Paràs$ara-smrti—( Bombay Sanskrit series ). 

Prajapati-smrti—( Anan, ). 

Sarnvarta-smrti—( Jiv. and Anan. ). 

Sankha-smrti—( Anan. ). 

Sat&tapa-smrti—( Anan. ). 

Saunaka-kariki—{ Ms. in the Bombay University Library ). 

USsanas-smrti. 

Veda-Vyasa-smrti ( Anan, ). 

Vrddha-Gautama ( Jiv. ). 

Vrddha-Harita—( Anan. ). 

Yàjüavalkya-smrti, with the commentary of Vi$varüpa (Trivan- 
drum Sanskrit series, 1922 and 1924 ), 

Yajfiavalkya-smrti, with the commentary Mitàksar& of Vijüán- 
eévara ( Nirnaya-sagara Press, 1926 ). 

Yama-smrti—( in Jiv. and Anan. ). 


Commentaries and Digests on dharmaégGstra 


Ac&ramayükha of Nilakantha—edited by Mr. J. R. Gharpure, 
(1921 ). 

Acararatna—published by the Nirnaya-sigara Press, Bombay 
( Pothi size ). 

Ahnikaprakasa (part of Viramitrodaya of Mitramisra—published 
in the Chowkhamba Sanskrit series ). 

Ahnikatattva of Raghunandana (published by Pandit Jivananda). 

Aparürka's Commentary on YAjfiavalkya-smrti (Anandagsrama 
press ). 

Astávakra—Vide Manavagrhya. 

Balambhatt! of Balambhatta Payagunde—Com. on the Mitak- 
sara—edited by Mr. J, R. Gharpure, Bombay. 

Caturvarga-cintimani of Hem&dri—published in the B. I. 
series, 

Danacandrika with Marathi translation—edited by Bhikacarya 
Ain&pure and published at Baroda, 1908, 
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Pens merus of Nilakantha—Chowkhamba Sanskrit series, 


Danakriya-kaumudi of Govind&nanda (B. I. Series, 1903 ). 

Dāna-vākyāvali of Vidy&pati (D. CO. Ms. No. 368 of 1891-95 ). 

Dattakamimàmsà of Nandapandita with Bengali translation, 
Calcutta. 

Dayabhaga of Jimittavahana-edited by Pandit Jivananda, 1893. 

Devapala—Vide Kathakagrhya. 

Dharmasindhu with Marathi Translation—published by the 
Nirnayaságara Press, Bombay (1926). 

Dipakalika of Sülapàni (edited by Mr. J. R. Gharpure, 1939 ). 

Goptn&tha—V ide Samskara-ratna-mala. 

Grhastharatnakara of CandeSvara—published in the B. I. series, 

Haradatta—V ide Gautamadharmasütra, 

Harihara—Vide Paraskaragrhya. 

Hemadri—Vide Caturvarga-cintámani. 

Jativiveka—Deccan College Ms. No 347 of 1887-1891. 

Jayarama—Vide Páraskaragrhya. 

Karka—Vide Paraskaragrhya. 

Krtyakalpataru—Ms. in the possession of Rao Bahadur Ranga- 
swami Ayyangar. 

Krtyaratnakara by Candesvara—(B. I, series, 1925), 

Madanaparijata of Madanapàila and ViSveSvarabhatta (B. I. 
series ). 

Malamasatattva of Raghunandana (published by Pandit 
Jivananda). 

Medhatithi—Vide Manusmrti. 

Mitaksara of Vijfidneévara—published by the Nirnayasagara 

. Press, Bombay, 1926. 

Nirnayasindhu of Kamalakarabhatta, with Marathi Transla- 
tion—Published by the Nirnayasagara Press, Bombay: 
1935. 

Nity&ácárapaddhati of Vidy&kara Vajapey! (B. I. series ). 

Nityácaraprad!ipa of Narasimha Vaàjapeyl, two volumes ( B. I, 
series ). 

Pardsara-Ma&dhaviya of Maàdhavücárya—oedited by Vamana- 
Sagtri Islampurkar in the Bombay Sanskrit series. 

Paribhás&prekás$a (part of Vira-mitrodaya) by Mitramiéra 
( Chowkhamba Sanskrit series ). 

Pratigthàmayükha of Nilakantha—edited by Mr. J. R. Ghar- 
pure, Bombay. T LE 

Pravaramafjar! of  Purugottama—Edited by Chentsalrao, 
Mysore, 1900. 
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Prayascittaviveka of Salap&ni—edited by Pandit Jivananda, 
Püjápraká$a (part of Viramitrodaya) of Mitramiéra ( Chow- 
khamba Sanskrit series ). 
Rajadharmakaustubha of Anantadeva—published in Gaikwad’s 
Oriental series, 1935, 
Sarhskdra-kaustubha of Anantadeva with Marathi translation— 
published by Vyankatacdrya Upádhye at Baroda. 
Samsk&ramayükha of Nilakantha—published by the Gujarati 
Press, Bombay. 
Samskaraprakaéa (part of Viramitrodaya ) — Chowkhamba 
Sanskrit series, 
Samskara-ratnamala of Gopin&tha—published by the Ananda- 
Srama Press, 
a of Raghunandana—published by Pandit Jiva- 
nanda, 
Sarasvativilasa—published in the Oriental Library Publications 
of the Mysore University, 1927, 
Smrticandrikà of Devanna-bhatta—edited by Mr, J. R. Ghar- 
. pure, Bombay, 
Smrtimuktaphala by Veidyan&tha (the Sarnskara and Ahnika 
portions edited by Mr. J. R. Gharpure, Bombay ). 
Smrtyarthasdgara of Chalari—( printed at Nirnayasdgara Press, 
Bombay ). . 
Smrtyarthasara of Sridhara—published by the Anandagrama 
Press, Poona, 
Subhodhint of Visvesvara-bhatta—edited by Mr. J, R. Gharpure. 
Suddhitattva of Raghunandana-published by Pandit Jivànanda. 
Südrakamalàkara of Kamalakarabhatta with Marathi Trans- 
, _ lation-published by the Nirņayasāgara Press, Bombay, 1880. 
Südrakrtyatattva of Raghunandana—published by Pandit Jiva- 
nanda, 
Udv&hatattva of Raghunandana—edited by Pandit Jivànanda, 
Utsarga-mayükha of Nilakantha—-edited by Mr. J. R. Gharpure 
Bombay. d 
Varsakriyaé-kaumudi of Govindánanda—published in B. I. Series. 
Viramitrodaya (vyavahara portion) edited by Pandit Jivananda, 
Viévarips’s commentary on Yàjüavalkya-smrti—published in 
the Trivandrum Sanskrit series, 
Vivada-ratnikara of Candesvara—published in the B. I. series. 
Vrütyat&pr&yasoitta-nirnaya—by Nagesabhatta ( Chowkhamba 
Sanskrit series, 1927 ), 
Vyavehüramayükha of Nilakantha—edited by P. V. Kane in 
the Bombay Sanskrit series, Poona. 
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Yatidharmasamgraha of Visvedvara Sarasvati (published by 
the Anandagrama Press, Poona, 1909 ). 


Other Miscellaneous Texts 


ArthaSastra—see Kautilya. 

Astàngasamgraha of Vagbhata -published by the Nirnayasá- 
gara Press. 

Brhat! of Prabh&kara ( Tarkapáda )—edited in the Madras Uni- 
versity Sanskrit series, 1936. 

Brhat-samhità of Var&hamihira—edited by Dr. Kern in the 
B. I. series. 

Gāthāsaptaśatī of Hala—published by the Nirnayasdgara Press, 
Bombay. 

Harivaméa with the commentary of Nilakantha—published by 
Messrs. Gopal Narayan & Co, Bombay, 1895. 

Harsacarita of Bána—edited by P. V. Kane with notes. 

Jaimini's PàrvamImárhsa-sütra with the bhāsya of Sabara and 
the Tantravartika and Tup-tika of KumariJabhatta ( Anan- 
dagrama Press, Poona). 

Jivanmuktiviveka of Vidyaranya ( Adyar Library edition ). 

Kadambar! of Bana—edited with notes by P. V. Kane. 

Kàmasütra of Vatsyayana—Chowkhamba Sanskrit series, 
1912, 

Karpiiramafijar! of RajaSekhara (published in the Harvard 
Oriental series ). 

Kasika, commentary on Pánini's Astaédhyay! (published at 
Benares ). 

Kautilya’s ArthaSastra (Dr. Shama Sastri’s edition in the 
Mysore University Oriental Library Publications 1919 ). 

Kstrasvàmin's commentary on the AmarakoSa, edited by K. G. 
Oka, Poona, 1913. 

Kumàárilabhatta—V ide under Trantravartika. 

Mahabharata with the commentary of Nilakantha (oblong 
Bombay edition ). 

Mahabhasya of Patafijali ( ed. by Dr. Kielhorn in three volumes 
in Bombay Sanskrit series ). 

Malatimadhava of Bhavabhüti (ed. by Sir R. G. Bhandarkar in 
the Bombay Sanskrit series ). 

Mrechakatika of Südraka-Nirnayasagara Press edition, 1900. 

Naradiya-siksa from the Stkeasam graha (published in the Benares 
Sanskrit series ). 

H.D. F 
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Nirukta of Yaska—edited by Roth. The edition of Prof. 
Rajvade with a Marathi translation and learned notes in 
Marathi has sometimes been referred to, 

Panini’s Astádhyay! with Siddhantakaumud! of Bhattoji 
Diksita ( Nirpayasagara Press, Bombay 1929 ). 

Parvamimamsasiitra of Jaimini—vide above ' Jaimini.’ 

Raghuvarhés of Kalidasa (published in the Bombay Sanskrit 
series ). 

RajataranginI—edited by Dr. Stein, vol. I (text and translation), 
vol. II translation and notes ( 1900 ). 

Ramayana of Valmiki. Edition published by R. Nüár&yana- 
swümi Aiyar at the Madras Law Journal Office (1933), 
except where some other edition is specially referred to. 

Regveda-pratisakhya—edited by Dr. Mangaldev Shastri in the 
Panjab Oriental series ( 1937 ). 

Rgvidhána—edited by Dr. Meyer ( transliterated ). 

Sabara's Bhasya on the PürvamIm&rs&-sütra ( vide Jaimini ). 

Sakuntala of Kalidasa ( edited by Prof. Monier Williams ). 

Samkaracarya’s bhāgya on the Vedantasitra ( Nirnayas&gara 
press, 1927 ). 

Saradatilaka with the commentary of Raghavabhatta (Kashi 
Sanskrit Series, 1934 ). 

Sarvadarsanasamgraha of Madhavac&rya ( Anandá&rama Press, 
1906 ). 

Sarvajfia-naréyana—in Mandlik's edition of Manusmrti, 

Srautapadartha-nirvacana ( published in the Benares ‘Pandit’ 
1887 ). 

Siryasiddhanta ( B. I. Series, 1859 ). 

Sütasarmhità, with the commentary of Madhavacarya-( Anandà- 
$rama Press), 

Tantravártika of Kumarilabhatta ( vide above ‘ Jaimini '). 

Trik&nda-mandana of Bháskara ( B. I. series 1903 ). 

Tristhalisetu of Naréyanabhatta ( Anandásrama Press, 1915 ). 

Uttararámacarita of Bhavabhüti—ediiod by P, V. Kane, 

Vedàüga Jyotisa. 

Vedàntasütra with the commentary of Śamkarācārya (published 
by the Nirnayas&gara Press). 

Vedàntakalpataru-parimala of Appayadiksita ( Vizianagram 
Sanskrit series, 1895 ). 

Vikramanka-devacarita of Bilhana—edited by Dr. Bühler in 
the Bombay Sanskrit Series, 1875. 

Yogasitra of Patafijali with Vy&sabhágya-(Bombay Sanskrit 
series, 1892 ), 
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Modern Works 


Sir Sivaswamy Aiyar's ‘Evolution of Hindu Moral Ideals’: 
1935. 

Alberuni's 'India' translated by Dr. Sachau in two volumes 
( London 1888 ). 

Dr. A. S. Altekar's ' Education in Ancient India’ (1934), ‘The 
position of women in Hindu civilization' (Benares, 1938). 

Arrian’s ‘ Indika’ translated by Mc Crindle, 1877. 

Arthasastra of Kautilya—translation by Dr. Sbam Sastry. 
Mysore 1915. 

Sir Gooroodas Banerjee’s ‘Marriage and Stridhana’ (5th 
edition, 1923 ). 

M. Barth’s ' Religions of India’—translated by Rev. J. Wood 
( Trubner & Co. 1882 ). 

Sir Dr. R. G. Bhanderkar's 'Vaisnavism and Saivism’ (in the 
German Grundriss), 1913, 

Caland and Henry — L’ Agnistoma' ( Paris 1906 ). 

Colebrooke's ‘Miscellaneous Essays’ vol. I and II (1837: 
London ) and ‘ Digest of Hindu Law’ (3rd edition 1864-65). 

Deussen's ‘ Philosophy of the Upanisasds' translated by Rev. 
A. S. Geden (1906) and ‘Das system des Vedanta’ 
( Leipzig, 1883 ). 

Edicts of Asoka in the Corpus Inscriptionum Indicarum, Vol. I. 

Eggeling’s translation of the Satapatha Brahmana in the 
Sacred Books of the East series, Vol. XII, XXVI, XLI, 
XLIII, XLIV, 

Encyclopaedia of Social Sciences—( edited by Seligman and 
Johnson, New York). 

Encyclopaedia Britanica ( 14th edition ). 

Enthoven’s ‘The tribes and castes of Bombay’ in three volumes 
(Bombay, 1920-22). 

Epigraphia Carnatica, edited by B. Lewis Rice.  - 

Epigraphia Indica. 

Fa Hien's ‘Record of Buddhist Kingdoms’ translated by James 
Legge ( 1886 ). 

Dr, J. N. Farquhar’s ‘Outlines of the Religious Literature of 
India' ( Oxford 1920 ). 

Fick's ‘Social Organization of North-East India in Buddha’s 
time’ translated in English by Dr. S. K. Maitra ( Calcutta, 
1928 ). 

Fleet's Gupta Insoriptions ( Calcutta, 1888 ). 

Dr, Ghurye's ' Caste and Race in India’ ( London, 1932), 
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Grant-Duff's History of the Marathas in-three volumes (Bombay 
Reprint, 1863 ). 

Halsbury’ a ‘ Laws of England’ ( Hailsham edition ). 

Haug's translation of the Aitareya Brahmana ( Bombay, 1863 ). 
Hillebrandt's ‘ Ritual-Litteratur Vedische Opfer und Zauber' 
(1897 ); ' Das Altindische Neu-und vollmonds-opfer,’ 

Holdsworth’s History of English Law ( 5th edition, 1931 ). 

Hopkins’ ‘Ethics of India’ (New Haven, 1924), ' Epic 
Mythology’ (1915, Strassburg), ‘Great Epic of India’ 
( 1901 ). 

Dr. Hultzsch’s ‘South Indian Inscriptions’ in three volumes 
( Madras ). 

Dean Inge’s ‘ Christian Ethics ' ( 1930 ). 

Itsing’s ‘ Records of the Buddhist Religion’ translated by Dr. 
Takakusu ( Oxford, 1896 ). 

Prof. Jolly’s ‘ Recht und Sitte, translated by Mr. Batakrishna 
Ghose, Calcutta, 1928, 

Keay’s ‘ Ancient Indian Education’ ( London 1918 ). 

Prof. A. B. Keith’s ' Religion and Philosophy of the Veda and 
the Upanisads’ in two parts; Translations of the Taittirlya 
Samhita, and of the Rgveda Brahmanas (in the Harward 
Oriental Series ). 

Dr. S. V. Ketkar's ' JüiánakosSs ' (in Marathi), vol. 2 and 5. 

M. M. Kunte's ' Vicissitudes of Aryan Civilization in India,’ 
1880. 

Prof. Macdonell and Prof, Keith—Vedic Index in two volumes. 

Dr. John MacKenzie’s ' Hindu Ethics’ (in Religious Quest of 
India series ), London 1922, 

Rao Saheb V. N. Mandlik’s ‘ Hindu Law’ ( 1880, Bombay ). 

Sir John Marshall—' Mohenjo-daro and the Indus Civilization,’ 
in three volumes, 1931. 

MaxMüller's History of Ancient Sanskrit Literature ( 1859 ). 

Megasthenes-India (as described by )—translated by McCrindle 
( 1877 ). 

Pollock and Maitland—History of English Law ( Cambridge, 
1895 ). 

Prof, V. K. Rajvade's edition of the ' Nirukta’ ( with translation 
and learned notes in Marathi ), Poona. 

M. G. Ranade's ' Rise of the Maratha power.’ 

Rhys Davids’ ‘ Buddhist India ' ( 1903 ). 

Rice's ' Mysore and Coorg from Inscriptions ' ( London 1909 ). 

Risley's ‘ Tribes and castes of Bengal ' ( 1891, Calcutta ). 

G. C, Sarkar's * Hindu Law’ (7th Edition, 1936 ). 
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Senart’s ‘Caste in India’ (translated from French by Sir Denison 
Ross, 1930). 

Sherring’s ‘ Hindu Tribes and castes,’ 3 volumes (1872, 1879 ). 

Steele’s ‘ Law and custom of Hindu castes’ ( London, 1868 ), 

Strabo's Geography—translated by A. C, Hamilton and W. 
Falconer, London, 1866-67. 

Dr. Tarn’s ' Greeks in Bactria and India ' ( 1939 ). 

Mr. Edward Thomson's ' Suttee ' ( 1928 ). 

Tilak’s ‘Orion ' ( Poona, 1893 ) and ‘Arctic Home in the Vedas’, 

Tod’s ‘ Annals and Antiquities of Rajasthan’ in two volumes 
( Madras edition of 1873 and 1880 ). 

Westermarck’s ‘Origin and development of moral ideas’ in 
two volumes (1906 and 1908); ‘ History of human 
marriage ' ( 1921 ). 

Dr. John Wilson's 'Indian castes', two volumes (Bombay, 1877). 

Prof. H. H. Wilson's ' Religious festivals of the Hindus’ and 
other Papers in Works edited by Dr. R. Rost, vol. IL 
( London, 1862 ). 

Dr. Winternitz's ' Die Frau im Brahmanismus ' (1920, Leipzig ). 

Yuan Chwang's ' Travels in India, two volumes, translated by 
Watters ( 1904-5 ). 
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HISTORY OF DHARMASASTRA 
VOLUME II 


CHAPTER I 
THE TOPICS OF DHARMASASTRA 


Manifold are the topics that have been included under 
Dharmasgastra from very ancient times, The Dharma-sütras 
of Gautama, Baudhayana, Apastamba and Vasistha deal in 
greater or less detail principally with the following subjects: 
the several varnas (classes), Géramas (stages of life), their 
privileges, obligations and responsibilities; the sazskaras 
performed on an individual (from garbhadhüna to antyesti ); 
the duties of the brahmacürin (the first Arama); anadhyáyas 
(holidays on which Vedic study was stopped); the duties of a 
snataka (one who has finished the first stage of life); vivaha 
( marriage ) and all matters connected therewith; the duties of 
the grhastha ( house-holder’s stage); éauca (daily purification 
of body); the five daily yajfas; dana ( gifts); bhaksyabhaksya 
( what food should one partake of and what not); suddhi ( puri- 
fication of persons, vessels, clothes &c.); ü$auca (impurity 
on birth and death); antyesti ( rites on death ); $raddAa ( rites 
performed for the deceased ancestors and relatives ) ; stridharma 
(special duties of women) and síripurmdharma ( duties of 
husband and wife); dharmas of ksatriyas and of kings; vyava- 
ha@ra (judicial procedure, and the sphere of substantive law 
such as crimes and punishments, contracts, partition and 
inheritance, adoption, gambling &c.); the four principal classes, 
mixed castes and their proper avocations; Gpaddharma ( actions 
and avooations permitted to the several castes in extreme 
difficulties ); prüyaécilla (sins and how to expiate them); 
karmavipaka (results of evil deeds done in past lives); $anti 
(rites on the happening of portents or for propitiating the 
planets &o.); duties of vanaprastha (forest hermit) and 
sazhnyüsin (ascetic), All these subjects are not treated in any 
fixed or settled order in the sütra works. To take only one 
example, the subject of partition and inheritance ocours at 
the end of the dharmasütra of Gautama, while Vasistha 
places the same subject in the middle of his work (17th 
chapter ) and Apastamba deals with those topics after finishing 
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three-fourths of his work (in IT. 6.14). Further, some works on 
dharmaéastra give very elaborate treatment of certain topics of 
which only faint traces are found in the ancient dharmasiitras 
and metrical smrtis. Such topics are vra/as (which may be 
looked upon as extensions of the subject of gifts), uisarga and 
pratistha (dedication of works of public utility and of temples 
and shrines), tirtha (sacred places and pilgrimages to them), 
kala ( auspicious times, festivals &o. ). 


A glance at the above list will convince anyone how the 
conception of dharma was a far-reaching one, how it embraced 
the whole life of man. The writers on dharmasastra meant by 
dharma not & creed or religion but a mode of life or a code of 
conduct, which regulated a man’s work and activities as a 
member of society and as an individual and was intended to bring 
about the gradual development of a man and to enable him to 
reach what was deemed to be the goal of human existence, 


From this standpoint various divisions of dharma were 
suggested. Dharma was divided into śrauta and smarta, The 
first comprised those rites and ceremonies with which the Vedic 
Samhitds and Brahmanas were chiefly concerned, such as con- 
secration of the three sacred fires, the Full moon and New moon 
sacrifices, the solemn soma rites &c. The smüria comprised 
those topics that were specially dealt with by the smrtis and 
that concerned the various classes and stages of life! The 
present work will concern itself principally with sma@rta dharma 
and érauta dharma will be dealt with concisely in an appendix, 
Some works divide dharma into érauta (Vedic), smürta (based 
upon smrtis) and éistacGra (the actions of the respected in 
society )*, This classification is based on the three sources of 
dharma viz., éruti, smrti and $istücüra, as observed by Baudha- 
yana? Another and more comprehensive classification Bays 
that dharma is sixfold, viz. dharma of varnas (injunctions 
based on varna alone such as ‘a brdhmana should never drink 
wine’ or ‘a br&hmana should not be killed’), aéramadharma 
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(such rules as ‘begging’ and‘ carrying a staff’ enjoined on a 
brahmac&rl’ ), varnāśrama-dharma (rules of conduct enjoined 
on a man because he belongs to a particular class and is in a 
particular stage of life, such as ‘a brahmana brahmacari should 
carry a staff of paláéa tree ), gunadharma ( such as protection of 
subjects in the case of a crowned king), naimittika dharma 
(such as expiation on doing what is forbidden), sādhāraņa 
dharma ( what is common to all humanity viz., ahisnsa@ and other 
virtues ).* This classification appears to have been an ancient 
one, Medhatithi on Manu II. 25 speaks of fivefold dharma 
(only omitting sGdh@rana dharma from the abovementioned 
six ) and quotes the explanations of them from the expounders 
of smrtis, Heméadri( vrata-khanda p. 3) quotes 16 verses from 
the Bhavisyapurana on the six-fold dharma,* It will be noticed 
from the above that all matters (except südhüraga or sadmanya 
dharma) have varga and Grama as the pivots round which the 
whole of dharmaésastra revolves. It is therefore that in ancient 
smrtis like those of Manu (I. 2 and 107) and Yajiiavalkya 
(1. 1) the sages are represented as asking the great expounders 
of those codes to impart to them instruction in the dharmas of 
varnas and Géramas. 


Before embarking upon any treatment of varnas it would 
not be out of place to say a few words about dharmas common 
to all humanity, Our dharmaáastra works do not enter into 
any subtle or detailed examination of the principles of ethics 
or of the moral standard, nor are the concepts of duty, happi- 
ness or perfection subjected to any searching analysis®. But 





4. qu uana TA qid Baca: aaa | Aare on ag II. 25; ott «w 
wig: aq (aaeardadiqqa: | qurar-quiad smeraqui wortereaut gorast Are 
was arora i ear on qr. I. 1. 

6. Kullüka on Manu I[.25 and the Krtysraetnüksta pp. 9-10 
do the same. It is to be noted that some of these very verses are 
quoted as from Bumantu by the Smrticandrikg. (I p. 6). 

6. Reference may be made to the ‘Ethics of India’ by Prof. 
Hopkins (1924) and ‘Hindu Ethics’ by Dr. John McKenzie ig 
‘Religious quest of India’ series, The former work is marked by a 
detached and fair attitude towards the ideas of the ancient Indiana 
and their writings. The latter, I am sorry to say, is marred by the 
unsympathetic and supercilious attitude of a Christian missionary. 
Its key-note is perverse inasmuch as the foundation of the author's 
critioism is the notion that one is not really moral unless one ia 
engaged in active social service. There is very little warrant for 


( Continued on newt page) 
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this does not at all mean that the principles of ethics were 
passed over by dharmasastra works or were not highly thought 
of by them. From very ancient times truth is exalted above 
everything else. Rgveda VII. 104.12 says" ' True speech and 


( Continued from last page) 

this hypothesis in well-knownj works on Ethics. To expose the 
fallacies in Principal McKenzie’s work would require a volume. But a 
few words must be said here. What particular brand of active social 
service the learned author has in view is difficult to follow. I would 
like to make him a present of the following lines from the Encyclo- 
pedia Britannica on Social Service ‘The term social service is a 
comparatively now one in Great Britain. If it had been used previous 
to the 20th century it would have meant philanthropy and charity 
in the ordinary sense’, If the learned author means that ancient 
India never insisted on universal philanthropy and charity, he has 
read the Indian Literature in vain. Every house-holder was called 
upon by the Hindu Sastras to offer food according to his ability to 
students, ascetics and to all beings including the untouchable candalas 
and even dogs and crows. Every br&Shmana who could teach had to do 
so without demanding any fee beforehand. Maths were established 
in all parts of India for expounding religious books, feeding students 
and the poor. There are annasatras even now whete hundreds are 
fed every day. No necessity arose throughout the ages for a Poor 
Law in India with its attendant evils well portrayed in Dickens’ 
famous master-piece ‘Oliver Twist’. The above were some of the 
different aspects of philanthropy and charity which are now dubbed 
social service. In the third century B. C. Asoka had established 
hospitals not only for men but even for beasts and Y&j, 1.209 equates 
the free nursing of sick persons with gifts of cows. The learned 
Professor asks with an air of triumph and condemnation of all 
Indian morality (p. 251) ‘Is there anything comparable to the 
movement which St. Francis of Assisi initiated and led?’ The learned 
Professor has fallen into the frequent error of comparing a move- 
ment of the 18th century with Indien ideas over 2000 years old. Again 
T shall quote words from the Encyclopedia Britannica. ‘It would be 
an anachronism to think of Francis as a philanthropist or social worker 
or a revivalist preacher, though he fulfilled the functions of all these. 
Before every thing he was an ascetic and mystic’. The particular 
brands of Social Service that are now in vogue are mainly due to the 
ravages of Imperialism and extreme ospitslistio tendencies. Besides 
he forgets that even the movement started by St. Francis had schisms 
and was guilty of all the moral evils that are associated with Western 
monastic institutions. Vide the recent and lucid book of Sir Sivaswamy 
Alyer on ‘Evolution of Hindu moral ideals’ (1935, Oaloutta 
University ). 
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false speech run a race against each other. Soma protects 
out of the two what is true and what is very straight-forward 
and strikes down what is false’, The conception of ria in the 
Rgveda is a sublime one and is the germ of the later doctrine 
of the rule of dharma. The Satapatha-brihmana (S. B. E. vo], 
44 p.85) enjoins ' therefore let a man speak naught but truth’ ®. 
In the Taittirlyopanisad (I. II. 1), the teacher when taking 
leave of his pupil at the end of the latter’s studenthood places 
truth in the forefront of his exhortation and dharma next. °? 
In the Chandogya (III. 17) there is an allegory of a Soma 
sacrifice on life, where the daksina (fee to be paid) is fivefold 
viz, the five virtues of tapas (asceticism), dana (charity ), 
&rjava ( straightforwardness ), ahimsa (non-injury to sentient 
beings), satyavacana (truthfulness), The Br. Up. remarks 
that truth and dharma are in practical life identical terms. ° 
One of the noblest prayers in all literature occurs in the Br. 
Up. (I. 3.28 ) * from falsehood lead me unto truth, from darkness 
lead me unto light, from death lead me unto immortality ’, 
The Mundakopanisad says ‘only truth is victorious and not 
falsehood; the path of the gods is spread out by (the pursuit 
of) truth’, The Br. Up. inculcates on all the great need 
of three cardinal virtues, viz. self-restraint, dayaà ( compassion 
or love for all sentient life) and dana (gifts or charity ).!! 
The Chàn. Up. says that the world of Brahman is free from all 
evil and only those who have lived as chaste students can enter 
the world of brahma. The Chan. Up. V.10 sternly condemns five 
sins, viz. theft of gold, drinking spirits, murder of a brahmana, 
defiling of one’s guru’s bed and association with these, as 
the greatest sins and in V. 11.5 Asvapati exultantly 
declares that in his kingdom there were no grave sinners, The 
Kathopanisad (I. 2.23) insists’? upon cessation from evil 
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qualities of darkness which the student of a high and sublime philosophy 
has to avoid, 
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conduct, peace of mind and concentration as essential for the 
seeker after the Self. The Udyogaparva 43.20ff speaks of the 
twelve vratas ( vows or rules of conduct) for bráhmanas and 
verses 22-25 describe at great length the characteristics of one 
who is danta (self-controlled ), Santi 160 contains an eulogy 
of dama ( self-control ) Santi 162.7 describes how satya has 13 
aspects and verse 21 says that non-injury to all beings in 
thought, word and deed, good will and charity are the eternal 
dharma of the good, Theo Gautama-dharmasitra ( VIII. 
24-26 ) holds that day@ ( compassion or love for all beings ), Asants 
( forebearance ), anastiya ( freedom from envy ), $auca ( purity of 
body, speech and thought ), anayása (absence of painful efforts 
or ambitions ), mavgala ( doing what is commended ), akGrpanya 
( not demeaning oneself before others ), asprh@ (not hankering 
after sensual pleasures or the possessions of others ) '* are the 
qualities of the soul and remarks that the person who has these 
eight qualities realizes non-difference from Brahma and 
reaches the world of Brahma, though he may not have all the 
other forty sa/skaras, while he who has all the forty sarhskaras 
but is not possessed of these eight qualities does not reach the 
world of Brahma.'® Vasistha ( X. 30) says that avoiding back- 
biting, jealousy, pride, egoism, unbelief, crookedness, self-praise, 
abuse of others, deceit, covetousness, delusion, anger and envy 
is the dharma of all áSramas and further ( XX X, 1) he delivers 
a fine exhortation ‘practise dharma (righteousness) and not 
adharma; speak the truth and not untruth; look far ahead, not 
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explain these eight qualities. Atri (verses 34-41) also defines these eight 
similarly but in different words, Aparürko ( pp. 164-165 ), Smyticandrika 
(1. p. 13), HemBdri ( Vrata p. 8) and Partdaramadhaviya I. part 1 p. 84 
quote from Brhaspati eight verses defining these eight qualities, which 
closely resemble Atri's. Vide Matsya 52.8-10 for these eight qualities 
and Vayu 59.4049, Markandeya 61.66 for saying that days (love for 
beings) is at the top of the eight &tmagunas and 28.31-32 for a slightly 
different enumeration of the eight. Vigpupur&ga (ILI, 8.35-37) says 
that these eight mentioned by Gautama (fafaa being substituted 
for ar^) and three more namely mmm, we, and aniye are 
Common to ell varpas. Vide (mg VI. 9 surafte « gafea qqu. 


16. SmilicandrikE (I. p, 13) quotes verses of Saakha to the 
same effect, 
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near; look at what is highest, not at what is not highest’. 
Apastamba Dh. S. (I. 8. 23. 3-6) calls upon all &áramas to era- 
dicate faults that tend to destruction and to cultivate the oppo- 
site virtues (and gives long lists of both). This shows that in 
the scale of values mere performance of sacrifices and purifica- 
tory and other religious ceremonies ranked according to 
Gautama and other writers very low and the highest value 
attached to the moral qualities of the soul, There is no elabo- 
rate discussion of the questions as to why a man should tell the 
truth or abstain from himsd (injury to sentient beings) and 
cultivate other high moral qualities, But it should not be 
supposed that no indications whatever are given of the reasons 
why this should be done. Two principles emerge if we closely 
examine the texts, In the midst of countless rules of outward 
conduct there is always insistence on the necessity to satisfy 
the inner man (Antara-purusa) or conscience. Manu IV. 161 
says ‘assiduously do that which will give satisfaction to the 
antarátman' (inner self); IV. 239 says ‘No parents, nor wife 
nor sons will be a man’s friends in the next world; but only 
righteousness.’ ‘Gods and the inner man mark the sinful acts’ 
Vanaparva 207-54 and Manu VIII. 85, 91-92. Vide also Adi- 
parva 74. 28-29, Manu VIII, 86, Anuá&ásana 2. 73-74. The 
reason given for cultivating such virtues as dayd, ahimsa is 
based upon the philosophical doctrine of the one Self being 
immanent in every individual as said inthe words ‘tat tvam-asi’. 
This is the highest point reached in Indian metaphysics and 
combines morality and metaphysics. That doctrine requires us 
to regard the goodness or badness of one’s actions from the 
standpoint of other individuals who will be affected by such 
actions, Daksa (III. 22) declares '* ‘one who desires happiness 
should look upon another just as he looks upon himself. Happi- 
ness and misery affect one’s self and others in the same way’. 
Devala says that the quintessence of dharma is that one should 
not do to others what would be disliked by one's self." There- 
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fore our texts lay down two seats of authority in morals viz., 
the revealed truth (Sruti) that ‘All this is brahma’ and the inner 
light of conscience, Another reason for cultivating high moral 
qualities is found in the doctrine of the goals or ends of human 
existence (purusürtha) From very ancient times they are said 
to be four, dharma (right conduct ), artha ( economic interests ), 
k&ma (satisfaction of sexual, emotional and artistic life), 
moksa (liberation of the spirit) The last is said to be the 
supreme end and to be attained only by the few and the vast 
majority can only place it as an ideal to be attained in the 
most distant future. As regards the other three, there is a 
gradation of values. Kama is the lowest of all and only fools 
regard it as the only end, The Mahabharata says: ‘A wise 
man tries to secure all three, but if all three cannot be attained, 
he secures dharma and artha or only dharma if he has a choice 
of only one from among the three. A man of middling disci- 
pline prefers artha to the other two; dharma is the source of 
both artha and kama.’ The dharmagastra writers did not 
condemn kama altogether, they recognise that kima has a place 
as a motive urging men to be active but they assigned it a low 
place. They recognised that a man shares with lower beings 
the impulses and emotions of sex, but that the satisfaction of 
these impulses is of lower values than the moral and spiritual 
ends proper for a developed human personality and therefore 
insist that it should be subordinated to artha and dharma. 
Gautama ( IX. 46-47 ) says ‘one should not allow the morning, 
midday and evening to remain fruitless so far as dharma, artha 
and kama are concerned. But among these three one should 
attach most importance to dharma.’ Yaàj I. 115 says practically 
the same thing. Ap. Dh. S. (II. 8. 20, 22-23) declares that 
*a man should enjoy all such pleasures as are not opposed to 
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dharma, In this way one secures both worlds?.'* In the 
Bhagavadgit& ( VII. 11) Krsna identifies himself with kama 
that is not opposed to dharma. Kautilya says* ‘ one may enjoy 
kama provided there is no conflict with dharma and artha, one 
should not lead a life of no pleasures’ and then true to his 
role of a writer on arthaddstra, he proclaims that his own 
opinion is that artha is the principal of the three, as dharma and 
kama both spring from artha.’ Manu (II. 224)?! after setting out 
several views about which of the three is principal states it as 
his own opinion that one should strive for all the three, but 
adds that if artha or kama is in conflict with dharma one should 
give up artha or kama as the case may be. Visnu Dh. 8. 
(71. 84) and Bhagavata I.2.9 say the same. The Kamasitra ® of 
Vatsy4yana defines the three and says that out of dharma, artha 
and káma each preceding one is superior to each following one 
and that to the king artha should be the highest goal. This 
teaching shows that there are proximate ends or motives and 
ultimate ends or motives, that the ultimate ends are really the 
most valuable and that the whole teaching of dharmaésastra 
points to this that all higher life demands discipline both. of 
body and mind and requires the subjection of lower sims to 
aims of higher value. Manu II. 4(like Aristotle in the first 
sentence of his Politics) says that the end of all activity is some 
presumed good. Manu further says (V.56) that the natural 
proclivity of all beings is to hanker after the satisfaction of the 
common and lower desires of hunger, thirst and sexual gratifica- 
tion and therefore no stress is to be placed on them but on the 
cessation or curbing of these. The Upanisads* recognise the 
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distinction between what is beneficial ( hita ) and what is most 
beneficial ( Aitatama ). Santiparva (288. 20 and 330. 13) declares 
that what conduces to the greatest good of beings is ‘ satya.’ 


The Mitākgarā on Yāj. I. l. remarks that ahizsa and other 
qualities are the dharmas common to all including even 
cánd&las. The qualities are variously enumerated and emphasis 
is laid upon different lists in different works, Sankhasmrti (I. 5) 
says that forbearance, truthfulness, self-restraint and purity 
are common to all varnas. The Mahābhārata says that three 
are the best qualities among all beings viz., absence of enmity, 
truthfulness and freedom from anger and in another place 
says that the best vrafa (vow) for a man is threefold viz., he 
should fee] no enmity ( to others ), should give and should speak 
the truth. Vasistha (IV. 4) says® that truthfulness, freedom 
from anger, generosity, ahizsa ( non-injury ) and procreation of 
offspring are (the common dharma ) of all ( varnas ) Gautama 
( X. 52) says that even the Sidra has to submit himself to the 
dharma of truthfulness, freedom from anger and purity (of 
body and mind). Manu says that ahizsü, truthfulness, no 
wrongful taking of another's possessions, purity and restraint of 
senses are in brief the common dharmas of all varpas.* Manu 
( IV. 175 ) calls upon all to take delight in truth, in dharma, in 
conduct worthy of an árya and in purity. In the 3rd century 
B. C. the remarkable emperor A$oka inscribed on stone in all 
parts of his empire the following list of virtues: compassion, 
liberality, truth, purity gentleness, peace, joyousness, saintli- 
ness, self-control ; which bear a close resemblance to Gautama's 
list and even to a later list of St. Paul (vide Pillar Edicts II 
and VII in E. L vol. II p. 249 and p. 272). Yaj. (I. 122) men- 
tions nine qualities as the means of securing dharma for all 
(from the bráhmana to the cánd&la" ) The Mahābhārata says 
that freedom from anger, truthfulness, sharing one's wealth 
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with others, forbearance, prooreation ( of children) from one's 
wife ( alone), purity, absence of enmity, straight-forwardness, 
maintaining persons dependent on one-self—these nine are the 
duties of all varnas.2® The Vamanapurana says that tenfold 
dharma is common to all and names these ten as «hiis, satyas 
asteya, dana, forbearance, restraint, quiescence, not demeaning 
oneself, purity, tapas. Hemadri ( vratakhanda pp. 7-8 ) quotes 
several passages from the Brahma, Brahmavaivarta and Visnu- 
dharmottara for several s&dhárana dharmas ( virtues common 
to all varnas and á$ramas). The Visnudharmasitra enume- 
rates fourteen qualities as simanya-dharma,°*° 


The foregoing discussion establishes that all dharmasàstra 
writers attached the highest importance to moral qualities and 
enjoined them upon all with all the emphasis they could 
command; but as their main purpose was a practical one, viz., 
to guide people to right acts in everyday life, they dealt more 
elaborately with the acts, rites and ceremonies that each person 
had to do with reference to his station in society. They are 
therefore found principally concerning themselves with varna- 
srama dharma and not with sadharana dharma (i. e. duties 
common to all alike ). 


Aryüvarta — One important question that is very much 
canvassed in works on dharmaégastra is about the country or 
territory which should be called Grydvarta or which was a fit 
habitation for those who called themselves the followers of the 
Vedio religion. Therefore a few words on this subject would be 
quite relevant. The Rgveda shows that the centre of Aryan 
culture in the times of the Rgveda was the land of the seven 
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rivers, viz. North-west India and Punjab. We find that the 
rivers from Kubha (the Kabul river, in Rg. V. 53. 9; x. 76.6), 
Krumu (the modern Kurram, Rg. V. 53. 9, X. 75. 6 ), Suvastu 
( modern Swat, in Rg. VIII. 19. 3? ), the seven Sindhus ( Rg. II. 
12, 12, IV. 28, 1, VIII. 24. 27, X. 43. 3) up to the Yamuna 
(Rg. V. 52. 17, X. 75.5), the Ganges ( Rg. VI. 45.91, X. 75.5) 
and Sarayu ( probably in modern Oudh, in Rg. IV. 30. 18 and 
V. 53. 9) figure in the Rgveda. Among the rivers of the Punjab 
the following are individually mentioned :— Sindhu ( Rg. II, 
15. 6 ‘he made the Sindhu flow northwards’, Rg. V. 53. 9, 
Rg. IV. 30, 12, Rg. VIII. 20. 25 where reference is made to the 
medicine in the Sindhu, in the Asiknt, in the seas and on 
mountains), Asikni (Rg. VIII. 20, 25, X. 75. 5), Parusn! 
(Rg. IV. 22. 2, V. 52. 9), Vipas and Sutudri ( Rg. IIT. 33. 1 
where their confluence is spoken of ), Vip&$ alone in Rg. IV. 30. 
12, Sutudri alone in Rg. X. 75. 5, Drsadvat!, Ápayà and Sara- 
svati (as very holy in Rg. III. 23. 4), Sarasvati alone (Rg: VII. 
95, the whole hymn is addressed to it of which verse 2 says it 
springs from the mountains; Rg. VI. 61 is another hymn 
addressed to it, v. 10 of which says it has seven sisters), 
Gomati (Rg. VIII. 24. 30, X. 75. 6), Vitast&à (Rg. X. 75. 5). 
Gradually the Aryans spread southwards and eastwards. 
The Kathaka S.X.6 speaks of Kuru-Pafic&las, In the Brah- 
manas the centre of Aryan activities and culture shifted to the 
countries of the Kurus and Pañcālas and Kosala-Videhas. 
For example, the Satapatha Bráhmana remarks that in the lands 
of Kurupaficdlas speech is at its best! In Sat. Br. XI. 4. 1. 
1 Uddalaka Aruni is called a Kuru-Pañcāla br&hmapa and 
contrasted with br&áhmanas of the north ( S. B. E. vol. 44 p. 51 ), 
Similarly the Kausitaki-br. ( VIL 6) remarks!? that those who 
want to learn ( best) speech go northwards or wait upon him 
who comes from that direction. In the Satapatha we have the 
story of Videgha M&thava who went beyond the country of 
Kosala-Videha, crossed the river Sad&ánirá that came down from 
the Himalaya, and settled to the east of that river, where the 
country was a cultivated and civilized one in the times of that 
work, while in former ages it had been uncultivated (I. 4. 1. 
4-17, 8, B. E. vol. 12 pp. 105-106), Even in iie Buddhist 
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J&takas we see that being an ‘udicca br&hmano’ was a source 
of great pride ( vide Fick’s work p. 40). The Tai. Br. speaks of 
the vedi of the gods as being in Kuru-ksetra.?? Even in the 
Rgveda itself the country through! which the rivers Drgadvat!, 
Apaya and Sarasvati flowed is spoken of as the best spot 
( vide III. 23. 4). The Tai. Br. says that the Kurupaficdlas go 
east in the winter and westwards in the last month of summer. 
In the times of the Upanisads also the Kurupaiicála country 
appears to have occupied a pre-eminent place. The Br. Up. 
(IIL 1. 1.) says that when Janaka, king of Videha, performed 
a sacrifice the bráhmanas of Kurupajicala flocked there in large 
numbers. Vide also Br. Up. II. 9. 19. The Br. Up. VI. 2. 1 and 
Chandogya V.3.1 say that Svetaketu went to the assembly of 
the Pafic&las. Kausitaki Br. Up. (IV. 1.) names the countries 
of Usinara, Matsya, Kurupaficdla and Kaáivideha as centres of 
intellectual activity and in II. 13 refers to two mountains 
one in the North and the other in the South ( meaning probably 
Himavat and Vindhya), According to the Nirukta (II. 2), 
the country of Kamboja was outside the limits of the country 
of Aryas, though the language spoken there seeins to have been 
the same, The Mahabhdsya lends support to this and adds that 
Surüstra was not an Arya country (vol.1,p.9). In the times 
of the Dharmasütras great divergence of opinion prevailed on 
the question of the location of Arydvarta. The Vasistha- 
dharmač*-sūtra says,‘ Aryavarta isto the east of the disappea- 
rance ( of Sarasvati in the desert), to the west of Kalakavana, 
to the north of the mountains Pariydtra and Vindhya and to 
the south of the Himalaya’. It then refers to two more views 
held by other authors viz., ‘ Aryavarta is in the region between 
the Ganges and the Jumna’ and ' where the black antelope 
roams about there is spiritual pre-eminence’, The Baud. D, 8. 
(L 1.27) gives the same limits of Áry&varta as Vasistha, 
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substituting the word ‘ vinaśŝana ’ for ‘ddarsa’.**> Patañjali in 
his Mahübhásya defines Áry&varta several times in the same 
terms as Vasistha does, The Dharmasütra of Sankha-Likhita 
gives somewhat similar limits by remarking ‘ spotless spiritual 
pre-eminence is to be found ( in the country ) to the east of the 
countries of Sindhu and Sauvira, to the west of the city of 
Kampilf, to the south of Himalaya and to the north of 
Pariydtra ’.?? The extant Manusmrti ( II. 22) makes Áry&varta 
coterminos with the whole of India north of the Vindhya by 
saying that the territory between the Himalaya and the 
Vindhya and extending up to the eastern and western oceans is 
known by the wise as Arydvarta. The second view (viz. 
Aryavarta is the region between the Ganges and the Jumna ) 
occurs in Baud. Dh. S. (1.1.28). In the Tai. Ar, II.20 special 
honour is shown to those who dwell between the Ganga and the 
Yamun&. The third view ( viz. Aryavarta is the country where 
the black antelope roams about naturally ) is the one given in 
most smrtis, Both Vasistha ( I. 14-15 ) and Baud. Dh. S. (I. 1. 
29-30 ) quote an ancient gāthā from the Nid&na work of the 
Bh&llavins?* to the effect that wherever the black antelope 
roams about in the country lying between the Sindhu in the 
west and the rising mountain in the east, there is spiritual 
pre-eminence, So this view is & very ancient one and probably 
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arose from some mythological account as is indicated by the 
commentary of Vi$varüpa on Yàj L2 which quotes a prose 
passage of the Svetasvataras ‘ Sacrifice became a black antelope 
and wandered over the earth; dharma followed it in its 
wanderings’. This view of the limits of Áry&varta is maintained 
by Sankha ( as quoted by Viévaripa on Yàj. I. 2), Visnudharma- 
sūtra 84.4, Manu II. 23, Yaj. I. 2, Samvarta 4, Laghu-Harita (I. p. 
178), Veda-Vyàs& (1.3), Brhat-Par&gara ( p.56) and several 
other smrtis. The Manusmrti (II. 17-24 ) defines Brahmavarta 
as the country between the holy rivers Sarasvat! and Drsad- 
vati,’ says that the traditional mode of conduct observed in that 
country is called sada@c@ra, that the countries of Kuruksetra, 
Matsya, Paficàla and Sürasena are styled Brahmarsidesa 
and are slightly less (in holiness) than Brahméavarta, that 
Madhyadeda is between the Himalaya and the Vindhya and to 
the east of VinaSana and to the west of Prayadga, that 
Aryavarta isthe country between the Himalaya and Vindhya 
up to the eastern and western oceans, that that territory where 
the black antelope roams about naturally is the country fit 
for sacrifices and the countries beyond constitute mlecchagde£a, 
that men of the three higher varnas should endeavour to 
live in these countries ( viz. Brahmavarta, Brahmarside$a, 
Madhyadega, Ary&varta &c.) while a $üdra, when distressed 
for his livelihood, may stay in any country whatever. The 
Visnudharmasitra (84. 4) says that the country where the 
system of the four varnas is not established is to be known as 
Mleccha country and Aryāvarta is beyond that. This is ex- 
plained by Apar&rka (p. 5) as follows: one who desires to 
practise Vedic religion should live in one of the four countries 
viz. Brahm&varta and others; if that is not possible, then in 
a country where there is establishment of the four varnas and 
the black antelope roams about naturally; if both these cannot 
be had, then one should dwell in a country where at least one 
of the two (c@turvarnya and black antelope) is found. The 
above discussion shows that in very ancient times the country 
south of the Vindhya was looked upon as beyond the pale of 
Aryan culture. Baud, Dh. S, ( I. 1. 31 ) says that the countries of 
Avanti, Anga, Magadha, Surástra, Daksinapatha, Upavrt, Sindhu 


39. Vide Tandya Br. 25. 10. 18-14 for Drgadvati falling into the 
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and Sauvira are of mixed origin (i. e. not of pure Aryan 
ancestry ), that a person who goes to Arattaka, K&raskara, 
Pundra, Sauvira, Anga, Vanga, Kalinga and Pr&nüna (? ) has 
to offer a solemn sacrifice like the Sarvaprstha and that for 
going to Kalinga the práyascitta is an offering to. VaiSv&nara 
Agni The Mit. on Y&j. III. 292 quotes a verse of Devala to the 
effect: that if a man goes to Sindhu, Sauvira, Saur&stra, the 
border lands (or Mleccha countries), Anga, Vanga, Kalinga 
and Andhra he has to perform the Upanayana sathskara over 
again. The Mit. adds a remark that this is so only if the man 
goes to these countries for some purpose other than pilgrimage. 
Gradually however as Aryan culture spread over the whole 
of what is now called India the view of the sages about the 
countries pre-eminently Aryan had to be given up. Medh&tithi 
on Manu II. 22 explains that Aryavarta is so called ' because 
Aryas again and again spring up there and because the 
Mlecchas even if they overrun it from time to time do not abide 
there for long’ and then makes the following very sensible 
observation ( on II. 23) ‘if a ksatriya king of excellent conduct 
were to conquer the Mlecchas, establish the system of four 
varnas (in the Mleccha country) and assign to Mlecchas a 
position similar to that of c&and&las in Ary&varta, even that 
(Mleccha ) country would be fit for the performance of saori- 
fices, since the earth is not by itself impure, but becomes impure 
through contact (of impure persons or things ).’*" As a result 
of the spread of Aryan culture eastwards and southwards 
and the frequent invasions of non-Aryan tribes on the north- 
west, the countries on the rivers of the Punjab came to be looked 
upon in the whirligig of time as unworthy of the Aryas to 
livein. Karnaparva 43. 5-8 abuses those who live on the Sindhu 
and the five tivere of the Punjab as impure and dharmabihya.* 
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Another word which is very often used, particularly in the 
Puranas, to denote the territory where the ancient Vedic reli- 
gion prevails is Bharatavarsa or Bharatavarsa. It occurs in the 
Hathigumpha Inscription of Kharavela ( 2nd century B. C.) as 
Bharadhavasa.** The Markandeyapurana says that Bharatavarsa 
has the ocean on the east, south and west and the Himalaya on 
the north. The Visnupurána (II.3.1) says the same and 
Matsya (114-10 ) and Vayu define Bharatavarsa as stretching 
from Cape Comorin to the source of the Ganges.*® Sabara ( not 
later than 5th century A. D.) in his bhasya on Jaimini ( X. 
1:35 and 42 ) shows that to him there was unity of language 
and culture from the Himalaya to Cape Comorin.** Paithinasi as 
quoted in the Paribhasa-prakááa (p.58) says that dharma is fully 
developed ( lit. four-legged ) in the country from the Him&laya 
to Cape Comorin.** According to Markandeya ( 53-41 ), Vayu 
(vol. I chap. 33-52) and other Puranas Bharatavarsa is so called 
after Bharata, son of Rsabha, descendant of Svayambhuva Manu; 
while Vayu ( vol. II. chap. 37-130) appears to strike a different 
note by saying that Bharatavarsa is so called after Bharata, 
the son of Dusyanta and Sakuntalā. The Visnupuràna says 
that after thousands of births a person secures life as a human 
being in Bharatavarsa and this land is called Karmabhumi ( the 
land of religious actions ) for those who want to secure heaven 
and final liberation. The Vāyupurāņa says almost the same 
and adds that in no land other than Bharatavarsa is karma 
prescribed for mortals. It is somewhat amusing to find that 
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many of the countries of India that in modern times pride them - 
selves on being most orthodox are declared by the Aditya-purana 
(as quoted in the Smrticandrikaé ) to be countries unfit for 
habitation and to be such that a stay in them except for pilgrim- 
age entailed loss of caste and prayaécittas.*® The Adipurána 
( Adityapurina?) as quoted in the ParibhasAprakasa (p. 59) 
says ‘no one, whether a dvija or not, born in Aryavarta should 
cross the three rivers, Sindhu, Karmada (i. e Karmanaé&) or 
Karatoy& except on a pilgrimage’ and that if he does so, he 
should perform the penance of cándràyana. 


All smrti writers and commentators generally restrict 
themselves to the duties of varnas and àáramas as practised in 
Ary&varta or Bharatavarsa, though in very rare cases (as in 
Yaj. II. 192) they provide for the observance of the usages of 
even heretics, 
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CHAPTER II 
VARNA 


The number of works dealing with the origin and 
characteristics of the caste system in India is legion. Most 
of them, however, concern themselves with the detailed des- 
cription of the bewildering variety of castes and subdivisions 
of castes in modern times and their present religious and social 
customs and usagese The origin of caste has given rise to 
great speculation and several schools of thought have arisen. 
Generally individual authors lay undue emphasis on one 
element or attach far too much importance to one point in 

_tracing the origin of the caste system and its ramifications, 

such as race ( Risley ), tribe ( Ibbetson ), occupation ( Nesfield ). 
The study of the origin and development of caste in India is 
one of deep and absorbing interest to all students of sociology. 
A complete and critical examination of the several theories 
of caste advanced by distinguished authors and a detailed 
description of the hundreds of castes and subcastes now found 
in India is far beyond the scope of the present work, For 
those who want to make a thorough study of the most 
important works on caste a modest list is given in the footnote 
below.59 


50. J. N. Bhattacharya's ‘Hindu castes and sects’ (1896); E. A. H. 
Blunt’s ‘Caste system of Northern India’ (1931); W. Crooke's ‘Tribes 
and castes of N. W. Provinces and Oudh’ 4 Vol, (1896); N. K. Dutt's 
‘Origin and growth of caste in India' (1931) and ‘Aryanization of 
India'(1925); R. E. Enthoven's ‘Tribes and castes of Bombay ’ 3 Vol. 
(1920); R. Fick's ‘Social Organisation in North-east India in Buddha's 
time,’ translation by Dr. S. K. Maitra 1920 (deals only with the Buddhist 
Jataka materials); Dr. Ghurye's ‘Caste and race in India’ (1932); Ibbet- 
son's ‘Punjab castes’ ( 1881, reprint in 1916 ) ; S. V. Ketkar’s ‘ History 
of caste in India’ 2 Vol. (1909 and 1911); Kitt's ‘Compendium of 
castes found in India’ (1885) ; Nesfield’s ‘A brief review of the caste 
system of the North-west Provinces and Oudh’ (1885); O'Malley's 
‘Indian caste customs’ (1932) and ‘India’s social heritage’ (1934); 
Hayavadan Rao’s * Indian Caste system’ (1934); Risley’s ‘Tribes and 
castes of Bengal’ 1891 (mostly anthropometric data) and ‘People of 
India’ 2nd ed. 1915; R. V. Russell’s ‘Tribes and castes of Central 
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The caste system has been highly eulogised and also most 
severely condemned by Western writers. Sidney Low in his 
* Vision of India’ (pp. 262-263, 2nd ed. of 1907) speaks of 
the beneficent aspect of the caste system in the following 
eloquent passage ‘There is no doubt that it is the main cause 
of the fundamental stability and contentment by which Indian 
society has been braced up for centuries against the shocks 
of politics and the cataclysms of Nature. It provides every 
man with his place, his career, his occupation, his circle of 
friends. It makes him at the outset a member of a corporate 
body, it protects him through life from the canker of social 
jealousy and unfulfilled aspirations; it ensures him compa- 
nionship and a sense of community with others in like case 
with himself. The caste organization is to the Hindu his 
club, his trade union, his benefit society, his philanthropic 
society. There are no work-houses in India and none are as 
yet needed.’ Abbe Dubois, who wrote about 130 years ago 
after being in close touch with Hindus of all castes for 
15 years as a missionary, remarks (in his work on the 
character, manners and customs of the people of India, 
translated into English and published in London in 1817) 
‘I consider the institution of castes among the Hindu nations 
as the happiest effort of their legislation; and I am well 
convinced that, if the people of India never sunk into a state of 
barbarism, and if, when almost all Europe was plunged in 
that dreary gulf, India kept up her head, preserved and ex- 
tended the sciences, the arts and civilization, it is wholly 
to the distinction of castes that she is indebted for that 
high celebrity’ (p. 14) and he devotes several pages to 
the justification of this remark. Maine in his ‘ Ancient 
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Provinces’ 4 volumes (1916 ) ; Emile Senart’s ' Les caste dans l'Inde? 
(1896) translated by Sir E. Ross (1936); M. A. Sherring’s ‘Hindu 
Tribes and Castes’ 3 volumes (1872-1881); G. Slater’s ‘ Dravidian 
element in Hindu culture’ (1914); Steele’s ‘Law and customs of Hindu 
castes ’ (1868); Thurston and Rangaohari's ‘Caste and Tribes of South 
India ’ 7 volumes (1909); John Wilson's * Indian castes’ 2 vol, (1877); 
‘Mysore Tribes and castes’ by S. V. Nanjundayya and Rao Babndur 
L. K. Ananthakrishna Iyer, vol. I-IV with several hundred illustrations. 
Besides these there are numerous papers published in Journals such as 
Weber's in ' Indische Studien’ vol. X pp. 1-160 (very exhaustive as to 
Vedic material ); Dr. Ghurye's on ‘Ethnic theory of caste’ in ‘Man 
in India’ vol. IV (1924) pp. 209-271. 
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Law °’ ( new edition of 1930 p. 17) characterises it as ‘the 
most disastrous and blighting of all human institutions.’ 
Sherring in ‘ Hindu tribes and castes’ vol. III p. 293 says ‘ it is 
the most baneful, hard-hearted and {cruel social system that 
could possibly be invented for damning the human race’, On 
the other hand Meredith Townsend in ‘Europe and Asia’ 
(edition of 1901 p. 72) wrote ‘I firmly believe caste to be a 
marvellous discovery, a form of socialism which through ages 
protected Hindu Society from anarchy and from the worst evils 
of industrial and competitive life —it is an automatic poor law to 
begin with and the strongest form known of Trades Union’, 
There are others,! though their number is small, that believe 


51. E, g. Sherring in his ‘Hindu Tribes and castes’ vol. III p. 274 
says ‘It has been said with some truth that casto promotes cleanliness 
and order and is in a certain sense a bond of union among all classes 
of the Hindu community. Yet surely these ends might have been 
attained in a simpler manner and by a less antagonistic process. The 
invention of a project so wonderfully elaborate and intricate — a project 
of bringing into absolute:subjection two hundred millions of the human 
species by robbing them of their independence, ...... the invention of a 
projeot like this, so prodigious and far-reaching was not needed to 
accomplish such useful and beneficent ends. That another and very 
different object was iu view from the very first is abundantly manifest. 
This object was neither more nor less than to exalt the Brahman, to 
feed his pride and to minister to his self-will.’ Equally sweeping con- 
demnation can be and has been indulged in fas regards feudalism and 
modern capitalism. Fick (p. 331) entirely scouts the idea that the theory 
of castes was invented by the priests. There are several fallacies 
lurking in the above quoted passage of Sherring. In the first place, 
there is nothing to show that the caste system was invented by any 
body of persons who could impose their will on a continent. The 
system simply grew up in the lapse of ages. The population of Hindus 
when Sherring wrote;may have been near two hundred millions, but it 
could not have been more than a small fraction of that colossal number 
during the thousands of years that the system has flourished. Besides 
writers like Sherring pass over the great achievements of Indians under 
the caste system in Literature, religion and philosophy, in handicrafts 
and in the fine arts and unduly exaggerate the defects of the system 
that have become glaring only in the machine-made civilization of the 
19th and 20th centuries. These critics ignore the great adaptability of 
the system, whereby it preserved Indian society from social anarchy 
during ages of foreign invasions and internecine wars. While severely 
condemning the brihmanas the critica altogether forget that the vast 
and varied Sanskrit Literature owes its production and preservation 
mostly to the sacrifice of the br&hmaugas for ages. Under the caste 
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that the caste system was an invention, an artificial product, 
due to the machinations of crafty br&hmanas. Every great 
institution has its extremes of good or evil. This work will 
endeavour to steer clear of downright and hypercritical con- 
demnation of the caste system due to relying on modern stand- 
points and conditions of society and unthinking adulation 
thereof. It will try to present and balance facts and though it 
cannot help passing judgments it will leave the reader free 
to judge for himself as far as possible. In the present work the 
discussion will be mostly confined to the evidence of Sanskrit 
literary monuments, ancient and medieval. An attempt will 
be made to trace the origin of caste from Vedic times, to exhibit 
theories of the Dharmasiitrak&ras, other smrtikdras and com- 
mentators on the subject and to describe the peculiar ceremonies, 
privileges, duties and responsibilities of Hindu castes as 
gathered from these works in Sanskrit. To discuss the feasibility 
or desirability of totally destroying the caste system or the ways 
and means of attaining that end is deemed to be outside the 
legitimate limits of this volume, It may, however, be expressly 
stated as the author's opinion, in order to avoid misunderstand- 
ings or fruitless speculations about his personal views, that he 
does not think that the caste system was an artificial product 
due to the intrigues, greed and cunning of bráhmanas, nor does 
he hold that it is feasible to destroy the whole edifice of the caste 
system in the near future. In the cities we may find some 
people taking their food together but the real India is in the 
villages, where in spite of the loud denunciations of reformers 
for a hundred years, the restrictions on taking food and inter- 
caste marriages are almost as rigid as they once were, Our 
efforts must be directed to wide and rapid spread of literacy 
among the village people, the diffusion of the idea of one people 
and one nationality and gradual fusion of small subcastes into 
larger-similar units. We in India have no doubt reached a 
critical stage in our history when old ideals, institutions and 
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system, no man was allowed to be useless to the commonwealth and his 
conduct was a question of honour with his group. When all work was 
turned out with the hands, the caste system tended to preserve and 
augment the skill of artisans. Moreover what social organization is to 
be substituted and how is not made clear by these critics. Most of these 
critics have the western social system based on wealth and the indus- 
trial revolution in view; but that system also is as evil as or perhaps 
worse than the modern caste system, 
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habits are being shattered by the impact of new ideas and by 
the onrush of world forces, We have to decide whether we shall 
make or be able to make a clean sweep of all old ideals and 
institutions a8 so much debris and rubbish or whether while 
keeping the old ideals and some of the old institutions as founda- 
tions we shall build up & new social order and create and foster 
new habits of thought and action. It is beyond the scope of 
the present work to write more on this point, 


A sort of caste system based on birth and occupation did 
prevail in many countries {n ancient times as in Persia, Rome 
and Japan. But in all these countries it hardly ever made any 
near approach in rigour and complexity to the caste system that 
we have in India and instead of ramifying into divisions and 
subdivisions, it dwindled and disappeared in the course of time. 
No unanimity seems possible as to the several causes and circum- 
stances which led in India alone to the evolution of the 
stupendous structure of caste. Not only is it impossible to hold 
that the origin of the modern complexity of the caste system is 
to be traced back to one single cause, but it is difficult to accept 
that even all the origins that have been postulated by the 
several authors can adequately and satisfactorily explain the 
modern caste system. 


In most of the works on the castes in India a few features 
are pointed out as the characteristics of the caste system and as 
common to all castes and sub-castes. They are: (1) heredity 
i.e. in theory a man is assigned to a particular caste by birth 
in that caste; (2) endogamy and exogamy i. e, restriction as 
to marrying in the same caste and not marrying certain rela- 
tives or other persons, though of the same caste; (3) restric- 
tions as to food ( i.e. what food and water may be taken or not, 
taken and from whom ); (4) occupation ( i. e. members of most 
castes follow certain occupations and no others); (5) grada- 
tion of castes, some being at the top in the social scale and 
others being deemed to be so low that they are untouchable, 
Some authors® like Senart add another characteristic, viz. the 
caste council with its chief having in meeting assembled 
among other matters the power to regulate the conduct of its 
members, to impose the penalties of fine or excommunication 
for lapses. It may be said at once that this last is a feature 








52. Vide Senart’s ‘caste in India’ tr. by Ross pp. 66-73 (1930), 
Fick pp. 36-87 holds that there were no caste councils and no caste obiefs 
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that is not found among most of the bráhmana and ksatriya 
castes even in modern times and is not dealt with by dharma- 
$ástra works. Endogamy is now the most prominent characte- 
ristic of caste and so is the theory that it is by birth. The 
other three are more or less fluctuating from province to pro- 
vince and age to age. In this work the first five characteristics 
of the caste system set out above will be subjected to a close 
critical examination on the basis of the Vedic and dharma- 
$üstra material We must also remember that the attributes 
of caste have not been the same throughout the ages. There 
is great difference between the popular conceptions of 
modern caste and the conceptions about it embodied in 
the ancient and medieval dharmasástra works. In the 
twentieth century caste in India is a matter of marriage and 
to a much lesser extent of food and drink. As to avoca- 
tions any one can at present follow any profession without 
fear of loss of caste excepting a few believed to be very impure 
and very degrading ones (like those of sweepers, butchers, 
tanners &c.), It is also not possible even now for any one 
to be generally accepted as a priest, unless he is or claims to 
be a brahmana. The old barriers that separated one caste or 
subcaste from another have been greatly shaken by the influx 
of modern ideas and the exigencies of the times and one may hope 
that in a few decades more caste will remain as a purely social 
institution regulating marriages and to a lesser extent commen- 
sality (and not a religious one), Western scholars, in spite of 
their most commendable patience and industry, often present, 
through ignorance or lack of first-hand knowledge, the number 
of castes as larger than what it actually is, For example, 
Sherring (vol. II. Introduction pp. XXII-XLVI) gives an 
alphabetical list of brahmanical tribes and remarks ( XLVII) 
* Hundreds of these tribes, if not at enmity with one another, 
cherish mutual distrust and antipathy to such a degree that 
they are socially separated from one another as far as it is 
possible for them to be-as much as br&hmanas are from the 
lowest outoastes- neither eating nor drinking together nor 
intermarrying’. The list he gives is most misleading. To take 
only a few examples, he enumerates Athavle, Achwal, Abhyan- 
kara, Apte, Agashe, Bhanu, Bivalkar, Badye, Bhide, Bhagvat, 
Bhuskute, Bhat, Bodas as separate tribes; but it is well-known 
to people in Western India that these are the surnames ( not 
subcastes ) of the Konkanastha or Citpavana brahmanas, who 
not only interdine, but also inter-marry among themselves, ` 
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provided there is no bar on the ground of sameness of gotra 
and pravara. 


The word varna means ‘colour’ or ‘light’ in most 
passages of the Rgveda (e. g. I. 73.7, IL 3.5, IX. 97.15, 
IX, 104.4, IX. 105.4, X. 1247 ) But in some verses of the 
Rgveda? the word varna is associated with groups of people 
having a skin of a dark or fair colour, For example, we 
read in Rg. IL. 12.4 ‘(Indra) who placed low the dasa colour 
in a cave (or darkness)’; in Rg. I. 179.6 ‘the fierce sage 
( Agastya ) cherished both varnas’; in Rg. IX. 71.2 ‘like one 
(8 fighter) who strikes the people he (Soma) who is powerful 
goes giving out frequent roars; he exposes the Asura colour '; 
in Rg. I. 130.8 ' Indra helped in battles the Arya sacrificer...... 
Indra punished for the sake of Manu (the dasas) who do not 
observe the ordinances and subdued (or killed ) the dark skin’; 
“Indra having killed the dasyus protected the àrya varna’ 
(Rg. III. 34.9); ' You (Indra) subdued for Rji$van, the son 
of Vidathin, Pipru and powerful Mrgaya; you mowed down 
fifty thousand dark (men), you shattered cities as old age 
does shatter good looks’ Rg. IV. 16.13; ‘Somas, which strike 
away the dark skin’ Rg. IX. 41.1. In Rg. I. 1585 a certain 
dasa is called Traitana which name has a Persian ring about 
it; In Rg. I. 104.2 varna seems to be placed in opposition to 
dasa, These passages make it clear that the Aryas and dàsas 
were two opposing camps and both were designated ' varpas ' 
on account of the colour of their skins, The Tai. Br. I. 2.6 
(with reference to the Mah&vrata in which there was a mock 
fight between a bráhmana and a $üdra) says ‘that the bráhmana 
is the divine varna, and $üdra is the asurya varna’. If 
we can interpret the Rgveda verse by the help of the Tai. Br, 
then in Rg. 1X. 71.2, the words ‘asuryam varnam’ mean 
*$üdra tribe, There is no doubt thatthe word asura when 
applied to gods like Varuna has another meaning also in 
the Rg. In numerous places in the Rgveda the antagonism 








53. at qre soleret gar eni tay. 1112.4; siroa rear: gate ts. 1.179.6. 
Here Sayana interprets *varpau' as ‘kama’ and ‘tapas,’ but this is 
far-fetched and it appears better to take the passago as meaning that 
Agastya supported both Aryas and dasas. The words cannot reasonably 
be taken to refer to Br&áhmapa and Ksatriya since there was no difference 
of colour between the two and since varpas have been four and not two 
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between the Gryas and düsas or dasyus is emphasized and 
prayers are offered to Indra and other gods for having subdued 
or for subduing the dāsa in favour of the Arya. Rg. I. 51.8; 
I. 103.3; I, 117.21; II. 11.2, 4, 18, 19 ; IIT. 29.9; V. 70.3; VII. 5.6; 
IX. 884; VI. 18.3 ; VI. 25.2. In Rg. 1. 51.8 Indra is requested 
to mark who are áryas and who are dasyus. This does not 
mean that there was difference between the two in bodily 
appearance only; on the contrary the antithesis between the arya 
who is referred to as ' barhismat' and the dasyu who is styled 
‘avrata’ clearly shows that the emphasis was rather on the 
difference of their cults. That dasyu and ddsa are identical iu 
meaning follows from the same epithets being applied to both and 
from the fact that dasyu and dasa occur in the same verses as 
applying to the same enemy. In Rg. X. 22.8 dasyu and 
dasa are used in the same verse as applicable to the same 
enemy. In Rg. X. 99.6 and 8 Indra is represented as killing 
both dasa and dasyu respectively. The dasyus are described 
as ‘avrata’ (not obeying the ordinances of the gods) in 
Rg. I. 51.8, I. 175.3, VI. 14.3, ‘akratu’ (who perform no 
sacrifice) in VIL 6.3,5° 'mrdhrav&cah ' (whose speech is in- 
distinct or soft ) in VIL 6.3 and V. 29.10, ‘ andsah ' ( snub-nosed 
or dumb) in Rg. V. 29.10. It appears that dasa and dasyu 
are synonyms and were sometimes styled asuras. For 
example, Sambara is called dasyu and dasa in Rgveda VI, 31.4 
and dasa in Rg. VI. 26.5 and is also associated with 
asuras like Pipru in VI. 18.8;  Pipru is spoken of 
as a dasa in Rg. VIIL 32.2 and as an asura in X. 138.3. 
Varcin is styled disa in Rg. IV, 30.15 and VI. 47.21 
and asura in VII. 99.5. In Tai. S. 5” (IV. 3.11.3) also it seems 
that they are held to be identical. The enmity between dasa and 
arya is breathed in such verses as the following: Rg. II. 11.4 
* vanquish the tribe of dásas by the sun (i. e. by the help of a 
brilliant weapon ); Rg. I. 174-7 ‘ You made the earth & pillow for 
the dasa (i. e. you laid him low on the ground); Rg. IIL 126 
* Oh! Indra and Agni, by one effort together you shook ninety 


55, swat qug Ay segura sr: (oC Gera Trgi 
qva us. X. 228. 
56. sqmga ufuar quar: ara sql IIRA! su 
qaarareact arasqa n w. VII. 6.3, This verse applies seven epithets to 
mathe e are called papis (greedy traders ), arst ( without faith ). 
n Nirukta VI. 31 Yaska paraphrases gwara: as qyerw:. In Rg. 
V. 94. 6-7 the dasa is styled gaat i 
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cities that had dāsas as overlords’. It is not possible to say that 
d&sas or dasyus were some Aryan tribes that had fallen from 
the worship or culture of the Aryan singers of Vedic hymns, In 
many places tho sage refers to the conquest for him by Indra 
and other gods of dàsas as well as Aryan foes. For example, 
* Protectors of the good! you (two) killed Aryan foes and dasa 
foes’ Rg. VI. 60-6; ‘Oh Indra and Varuna! you killed dàga foes 
and also Arya foes and helped Sudàs with your protection’ 
Rg. VII. 83.1. Vide also Rg. VI. 22:10, X. 69-6, X. 83-1, X. 102-3. 
This shows that though the áryans had become divided and fought 
among themselves, they kept àryas and dasas quite distinct. The 
foregoing shows that in the times of the Rgveda there were two 
antagonistic camps, of the áryas and dàsas or dasyus, they 
differred in the colour of their skins and also in worship, speech 
and bodily appearance. Therefore, in the earliest period we find 
the word varna associated only with dasa and with arya. 
Though the words brahmana and ksatriya occur frequently in 
the Rgveda, the word varna is not used in connection with them. 
Even in the Purusasikta ( Rgveda X.90) where the words 
bráhmana, rajanya, vai$ya and $üdra occur the word varna is 
not used. Hence, one may reasonably say that the only water- 
tight groups that are positively or expressly vouchsafed by the 
Rgveda are arya and dasa or dasyu. It is often argued that as 
the word brahmana denotes a caste in later literature, in the 
Rgveda also it must be presumed to have the same meaning, 
But this begs the whole question. No one denies that brahmana 
denotes a caste in later literature. But whether it has the same 
sense in the Rgveda must be determined on the materials 
furnished by the Rgveda itself. Some rely on the word ‘ bra- 
hmaputra ' in Rg. II. 43. 2 as showing that a bráhmana became 
so only by birth in the Rgveda. But the verse begins by saying 
that ' you sing a Sàma like the Udgatr priest’ and so ' brahma- 
putra ' must mean a rtvij whose duty it was to recite sastras (the 
Br&éhmanacchamsin as Sdyana explains). It is generally 
conceded that the Purusasükta is a much later hymn than 
most of the hymns of the Rgveda. In the whole of the Rgveda 
the words vai$ya and Südra do not occur except in the Purusa- 
Sükta, though both of them occur in the Atharvaveda ( V. 17-9 
for vaisya and IV, 20. 4 and 8 for $üdra and arya) and very 
frequently in the Tai. S. Besides we cannot forget that the final 
redaction of the Rgveda must be held to have been separated 
from the composition of the individual hymns by several 
hundred years (if not more) and that even if it be conceded 
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that at the time when the Purusasükta was composed, the four 
varnas had been constituted and had become castes, yet the same 
cannot be affirmed for the time of the original composition of 
the other hymns. The word bráhmana occurs several times in 
the Rgveda:** ‘Oh brahmanas, Oh pitrs fond of soma! May the 
sinless Dyavaprthivi ( Heaven and Earth ) tend to our welfare’; 
' Like brahmanas in the Atiràtra where soma is to be drunk, 
utterring ( words ) round a lake full of water you have, Oh frogs, 
gathered together on that day of the year on which the rains begin' 
(Rg. VIL. 103. 7 );5 ‘The brahmanas, who drink soma, reciting 
prayers of the yearly sacrifice, have sent forth their speech’ 
(Rg. VIL 103. 8). In this verse bráhmanas are expressly said 
to be getting ‘brahma’ ready. ‘May Agni who devours every- 
thing make that (dead body ) free from disease and ( may) 
soma also ( do the same ) who entered into the bráhmanas ' ( Rg. 
X. 16.6), ‘When the br&hmanas worship together as friends 
in hymns ( lit, speed of the mind ) that are fabricated from their 
hearts’ (Rg. X. 71. 8). In Rg. VI. 75. 10 bráhmanas are 
invoked for welfare along with pitrs. This shows that the 
bráhmanas were highly venerated. The other verses establish 
that they were the reciters of hymns (brahma ) and drank soma. 
In Rg. VIII 35. 16-18 we read ' You (A$vins) urge on (or 
inspire) brahma, you urge on our thoughts (or actions), you 
kill the evil spirits and subdue diseases; (17) you urge ksatra 
(valour) and also men, you kill evil spirits (same as 16 ); 
(18) you urge on the cows and also the Vi$ (the rest is same 
as 16)? Here it seems that the groups of people ( viz. those 
who think and make songs, those who show valour and lead 
men, and those common people who tend cattle) are clearly 
meant. These verses may be conceded as pointing to the exis- 
tence of three groups ( brahmanas, ksatriyas and vigah) but 
there is nothing in them to show that these three had crystal- 
lised into somewhat like the castes of later times, In Rg. VII. 
33. 11 Vasistha is addressed as brahman, but that does not 
mean that he was a brahmana ( by birth ), as he is said to have 
been born of Urvaśī from Mitra and Varuns. Similarly, in 
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Rg. IX. 96. 6 (Brahma devanam ) the word brahma *' does not 
certainly mean 'br&áhmansa by birth’, nor does ' vipránám ' 
mean ‘ bràhmanas by birth’. In that verse one who is super- 
eminent among a group is specified, just as the buffalo among 
animals, the hawk among carnivorous birds &c. In Rg. VIII. 33. 
19 ‘look down and not up; bring your feet close together ; may 
thy kasaplakas (legs?) be not seen, for though a brahméa, thou 
wert born s woman,’ it is impossible to hold that the last words 
mean ‘thou wert a brahmana woman’. If it is only intended 
to refer to the fact that she is a brahmana woman, there is no 
reason why the Perfect tense ( babhüvitha) is used and not the 
present, Here ‘ brahma’ most probably means ‘a priest of that 
name’, as that is the meaning in Rg. II. I. 2 ( brahma casi 
&rhapati$-ca no dame). The word 'brahmajàyà' in Rg. X. 
109.2,3,6 and? does not mean the wife of a brahmana by 
birth but rather ‘wife of Brhaspati’, The whole hymn is 
obscure and more or less enigmatic or allegorical. In the 
Aitareya-br&áhmana*! 35. 2-4 it is said that soma is the food 
of brahmanas and that a ksatriya was to press the tendrils of 
the Nyagrodha tree and the fruits of Udumbara, Aávattha and 
Plakga and drink the juice so pressed instead of soma, It 
appears, therefore, that the bráhmanas were a distinct group 
even in the earliest period of the Rgveda. Whether they were 
hereditary is certainly not clear; nor is there anything to show 
that there were restrictions as regards partaking of food from 
persons other than brShmanas or as to marriage. That brahmanas 
in the Rgveda were a class by themselves may be conceded, 
but whether they had become a caste by birth is a matter of 
opinion dependent on the connotation given to the word caste, 
Dr. Ghurye (‘ Caste and race in India’ p. 42) thinks, probably 
following the Vedic Index ( vol. I on Ksatriya ), that the 
reference in Rg. X. 71. 9 to a false claim for being regarded 
as a brahmana points to the conclusion that brüáhmanas had 
become a caste. The verse literally translated means ‘these 
(persons) who do not move below nor beyond, who are 
neither brahmanas, nor engaged in pressing soma —they 
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being ignorant and having resorted to speech in sinful (or 
coarse) language take to ploughshares and engage in ( agri- 
cultural ) operations’. It is difficult to see how there is here 
any false claim to be regarded us a bráhmana. This verse 
means apparently that those who are not composers of prayers 
or drinkers of soma (because they are ignorant) are men of 
low speech and have to turn to agriculture. Even in the days 
of the dharma-siitras restrictions as to food and marriage 
for brahmanas were not at all as rigid as they became in 
medieval and modern times; but even when these restrictions 
were not rigid it was clearly laid down that a bráhmana is 
so by birth alone. The word ‘brahma’ generally means in 
the Rgveda ' prayer’ or‘ hymn’. Vide '* Rg IV. 6.11, VI. 52.2, 
X.105.8, X. 141.5 (‘Oh Agni, make our prayer and sacrifice 
prosper by your flames’). Rg. III. 53.12 is ‘this brahma 
( prayer or spiritual power) of Visvamitra protects the Bharata 
people’, In the Atharvaveda II. 15.4 (as brahma and kgatra 
entertain no fear, nor are they harmed) brahma seems to 
mean ‘the class of brahmanas’. The transition of meaning 
from ‘brahma’ (prayer) to ‘brahma’ meaning the class of 
those who composed or recited prayers is naturaland easy. In 
the Rgveda I. 157.2 both brahma and ksatra occur? in the 
same verse where they probably mean ‘prayer’ and 'valour' 
respectively. In the Atharvaveda III. 19.1 both words occur and 
probably mean the same thing as in Rg. I. 157.2. In some Vedic 
works brahma and ksatra stand collectively for bráhmanas* and 
ksatriyas (e. g. Tai. Br. IL. 7.18, Br. Up. I. 411, Kathopanisad 
I.2. 24). The word ksatriya is very frequently applied as an 
epithet to several gods; e. g. Rg. VII. 64. 2 and VIII. 25.8 
(in both to Mitra and Varuna), Rg. VIII. 67. 1 (to Adityas ), 
Rg. X. 66.8 (to godsin general). In some verses ksatriya 
means ‘a king or a nobleman’; e. g. Rg. IV. 42.1 ‘the kingdom 
on both sides (heaven and earth) belongs tome, who ama 
ksatriya and who holds sway over all living persons, so that 
all the immortals ( gods ) are ours (on my side)’; 5 Rg. X. 109.3 
62, eh WT ont oriri iri gt a dq (gr. X. 141.5, füsarístsreq varía wary 
anta sre i s. III, 53. 12, 

63, qererü qoaa wt qua at cer AeA! Nh GEI TATE 
freed «d wer sperat sra uw, I. 157.2, 

64. were mgo: ast crea: I È. ar, TII. 9. 14. 

65. am (qe ced aaea füsardifssd sug aur e twr, IV. 42.1. Ace. 


to the Anukramani this is a hymn of king Trasadasyu son of 
Parukutea. 
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( =Atharva V, 17.3) ‘the domain of the ksatriya has been 
protected (from the sight of enemies)’. The word 'rüjanya 

occurs in the Rgveda only in the Purusasükta. It occurs in 
the sense of ksatriya in the Atharvaveda V. 17.9. The same 
remark applies to the word kgatriya as to brahmana. It is 
difficult to say whether ksatriyas were so by birth in the 
times of the hymns of the Rg. or were only a class more or 
less fluid. We find that the Rg. speaks of Devapi as the 
purohita of Santanu who became a king. The story® is tbat 
both were sous of Rstisena and that Santanu, though a younger 
brother, became king as Dev&pi was not willing to be & king. 
The result was à famine due to Santanu's transgression and 
so. Devapi performed a sacrifice to induce rainfall. This shows 
that out of two brothers one became a king and the othera 
purohita, So kings and purohitas did not depend on birth. 
In Rg. IX. 112, 3 a poet exclaims ' I am a reciter of ‘hymns 
my father is a physician and my mother grinds ( corn) 
with stones. We desire to obtain wealth in various actions. ' 9" 
In Rg. IIL 44.5 the poet wistfully asks Indra 'O, Indra, 
fond of soma, would you make me the protector of people, 
or would you make me a king, would you make me a 
sage, that has drunk of soma, would you impart to me 
endless wealth?’ This shows that the same man could be 
a rgi or a noble or a king. Dr. Ghurye (in ‘Caste and 
race in India’ p, 44) thinks that the ksatriyas had become 
a compact body and he particularly relies on Rg. VII. 104, 13 
( = Atharvaveda VIII. 4, 13) which is cited in the Vedio 
Index (vol. 1, p. 207 ) for the same purpose. That verse literally 
means ‘ Soma does not urge on the crooked one, nor the kgatriya 
who bears false. He strikes the raksas, and strikes him who 
speaks falsely; both lie in the bonds of Indra’. The words 
‘ kgatriyam mithuya dharayantam’ are explained by Sáyana as 
‘ Ksatriya who bears false words’. The 2nd half is only an 
expansion of the first half and so 'vrjina' corresponds to 
' raksas ' and ‘asad vadantam ' is only a paraphrase of ‘ mithuya 
dhárayantam', They may mean this that one who is a 
ksatriya, but has no strength as a ksatriya should have, is at 


66. Vide Nirukta 1I. 10 for the story of Dev&pi and Santanu whe 
were Kauravya brothers according to it. 

61. rex aat Manes wart arate quu sta at wa ccu 
wy. IX. 112.8. Karu means here ‘composer of hymns’; Visv&mitra is 
addressed as kāru by the rivers in Rg. III. 33.10 ‘ər & err gomat 
wai. Vide fawa VI. 6 for awe. 
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the mercy of Indra, Unless we project our notions of the later 
state of society and the caste system when considering this verse, 
itis hardly possible to hold that this verse indicates that it 
refers to persons making a false claim for entrance into a com- 
pact body of ksatriyas by birth. Dr. Ghurye also says ( p. 44) 
‘The 2nd order in society, the ksatriya, is known in the earlier 
portions of the Rgveda as ràjanya, I have not been able to find 
the word rajanya in the Rgveda any where except in the Purusa- 
sākta. In the Aitareya bráhmans (chap. 34. 2) the word ‘rajanya’ 
stands for a member of the 2nd class in society, while ksatriya 
means a king of whom land ( for sacrifice to gods ) ia asked for 
_by brahmana, rajanya or vai$ya. 


Though the word vaisya occurs in the Rgveda only 
in the Purugasükta, the word ‘vis’ is very frequently 
employed in it. It generally means ‘people or group of 
people’. In a large number of cases we have the words 
münugir-viéah or manusigu vikgu or manusinam viSàm, e. g. 
Rg. III.5.3, III. 6.9, IIL, 11. 5 (invincible Agni goes in front of 
human groups ), IV. 6. 7 snd 8, IV. 9. 2, V. 1. 9, V. 8,3, VI. 48. 
8, VI. 47. 16 ( viso manusyan ), X. I. 4, X. 69, 9. In some places 
we have ' dásir visah °’ ( the dasa hordes ) e. g. IV. 28:4, VL. 25-2. 
In 9? Rg. ILI, 342 we have ‘Oh Indra, you are the leader of 
human hordes as well as of divine hordes' ( where we have 
daivinàn visám)  Rg.9* VIII. 63-7 (when loud invocations 
were sent towards Indra by the people consisting of five groups) 
shows that ‘ vis’ means all the Aryan people. In Rg. V.32. 11 
Indra is styled ' pàücajanya ' ( favourable to the five people ) and 
in IX. 66, 20 Agni has the appellation ' pàücajanyah purohitah’ 
(the purohita of the five peoples). Sometimes jana and ws seem 
to be contradistinguished as in Rg. II. 26, 3 ( sa ij-janena sa visa 
ga janmana sa putrair-vajam bharate dhanà nrbhih), But the 
very fact that w is qualified also as pàücajanya shows that 


68. weg Aliam masoi Bart Raga garar t ay. LII. 34.2, 

69. weurapseqar (dere Aa oraaa tay. VILI, 63.7. Sarkara in his 
bhügye on Ved&ntasutra I, 4. 12 says that the word paücajana in Rg. 
VIII. 63 7 means ‘praja’ (people) and also notes that according to 
some ' pafica janāh are devas, pitrs, asuras, gandharvas and rakgases ; 
while according to others they are the four varpas and nig&das as the 
fifth. The Ait. Br, (13. 7) gives an explanation of paüoa janah similar 
to the first ‘qasd wr qund qag duo wr createed qauq- 
ET Tanan wratort sq gort w. The Nirukta (IIL. 8) in explaining 

. X. 53. 4 remarks about pañoa jan&h. ‘aeaaf: (iet Jar ager catat- 
t3 (sert wort Pree: qa qedtqaequ; t E 
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there was hardly any distinction between jana and vis, In the 
Rgveda frequent reference is made to five people ( pafica janah ); 
vide Rg. III, 37. 9, IIL 59. 7, VI. 11. 4, VIII. 32. 22, X. 65, 23, X. 
45,6. In the same way the words krsti (IT. 2. 10, IV. 38. 10), ksiti 
( V. 35, 2, VI. 48. 7, VIL 75. 4), oarsani ( V. 86. 2, VIT. 15. 2 ) are 
employed along with pafica. We have also ' paficajanydsu 
krstisu ' in Rg. TIT. 53-16. So it is clear that viś cannot in almost 
all hymns of the Rg. mean ‘ vai$ya' but means the ‘ people’ or 
'áryan people’ when no epithet like‘ dasth’ or‘ daivih’ is 
prefixed,” The Ait. Br. (I. 26) says that 'visah' means 
' rástráni' ( countries) when explaining Rg. IV. 50-8 (tasmai 
vigah svayam-svanamante ). 


The word ‘ dasa’ in later literature means ‘a serf or 8 
slave.’ It follows that the dasa tribes that we see opposed to 
the Aryas in the Rgveda were gradually vanquished and were 
then made to serve the Aryas. In the Manusmrti ( VIII. 413 ) 
the Sidra is said to have been created by God for service 
( dasya ) of the bráhmana."! We find in the Tai. S., the Tai. Br. 
and other Briahmana works that the $üdra occupies the same 
position that he does in the smrtis, Therefore it is reasonable 
to infer that the d@sas or dasyus conquered by the Aryas were 
gradually transformed into the giidras, From being enemies 
they were brought into friendly relations and given a very 
subordinate position. Traces are visible even in the Rgveda that 
friendly relations had begun to be established between certain 
dagas and the priests. For example in Rg. VIII. 46. 32 we read 
* the singer took a hundred ( cows or other gifts) from the dasa 
Balbütha and from Taruksa. In the Purusasükta ( X. 90, 12 ) 
the br&áhmana, ksatriya, vaisya and Sidra are said to have 
sprung from the mouth, arms, thighs and feet of the supreme 
Purusa, In the very next verse the sun and the moon are said 
to have been born from the eye and mind of the Purusa. This 
shows that the composer of the hymn regarded the division of 
society into four classes to be very ancient and to be as natural 
and God-ordained as the sun and the moon. 


We shall now see what position was assigned to the $üdra 
in the Vedic Samhitàs and Brahmanas, In the Rgveda the 
Arya is contradistinguished from the men ‘of dark skin.’ In 
the dharmasiitras we find the $üdras spoken of as ‘ dark varna.' 


70. Vide Bg. I. 26.1, T. 114 8, VI. 151, X. 173°4 for ‘vis’ by itself. 
Ti. wp qp v quer MaMa «tí quern. R qetel weed 
sagar i ag VIII. 413 
H. D. 5 
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Vide Ap. Dh. 8, I. 9. 27. 11 which is the same as Baud. Dh. S. 
II 1, 59. * * The $üdra among men and the horse among beasts. 
Therefore those two, the horse and the Südra, are the convey- 
ances of beings; therefore the Sidra is not fit ( or ordained ) 
for sacrifice’ (Tai. S. VIL 1.1.6). " This shows that the 
$üdra could not perform the Vedic sacrifices and that he was 
employed for carrying persons in a palanquin or otherwise, 
In Tai. S. V. 7. 6. 3-4 we have ‘put light (glory) in our 
bráhmanas, put it in our chiefs (or kings), (put) light in 
vaisyas and gadras, put light in me by your light."* This is a sure 
indication that the Sidra who took the place of the dasa is here 
placed on the same level with the other three classes in the 
matter of the receipt of light from God and that far from being 
looked upon as an enemy, he had come to be looked upon as a 
member of the society (though the lowest in the scale). 'The 
ūdra is a moving burial ground; therefore one should not study 
the Veda in the vicinity of a Südra.'"* ‘ He created the brah- 
mana with Gayatri, the ràjanya with Tristubh and the vai$ya 
with Jagat1; but he did not create the ŝūdra with any metre. '* 
The Tándyamahábráhmana says "" ‘Therefore a $üdra, though he 
may have many beasts, is not entitled to perform sacrifice, he 
is godless as no deity was created after him (as in the case 
of the other varnas); therefore he does not go beyond 
washing the feet (of the three other varnas), since he was 
created from the feet’ (this last being an allusion to the 
Purusasükta X. 90.12 padbhyaz $udro ajayata), This sbows 
that the $üdra, however rich in cattle he might be, had to 
perform the menial duty of washing the feet of duijus, The 








72, saa (m are Hoot Up agen: Faas: | quai sgarad 
fafeiTerque (93 crag an. u. g, 1.9. 27, 118p, wq; (1. 59 =a? 
165. 29. 

73. gA martes: gat mere were epWAqup EEE wert 
"gem 18, a. VIL 1. 1.6. 

74. wat Oe wrong ee reru AER Ta ete uw Ae Be wur 
wand. d. V. 7. 6. 3-4. 

76. quw aeger qegm | wemseszeWn ww ı This is quoted 
by Sabara on Jaimini VI, 1. 38 as a éruti, @fe w. w, 18. 11-12 echoes 
these words ' qi; qr aeree X Spr: | qenregq efi RTI i. qur. ea: 
is cited as Satapatha Sruti by the Sudrakamalzkara (p. 8). S 

76. This is quoted by Vas. Db. S, IV. 3. Vide Ait. Br. 5. 12 
mai 8 agr: iue Sept Y cise: puede amt & Ara: 7. 

7T. way wa wing? Rag ae d area garara Wenr- 
arq arftada qut (e qe: | area VI. 1. 11. 
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Satapatha Br. says that ‘the $üdrn is untruth’ (S, B. E. 
vol. 44. p. 446 ), that ‘tho Sidra is toil’ (S. B. E. vol. 44 p. 410), 
and that a diksita (one who was initiated for a Vedic sacrifice ) 
was not to speak with a $üdra (S. B. E. vol. 26 p. 4). The 
Aitareya Brahmana remarks that ‘the Südra'? is at the beck 
and call of others (the three varnas), he can be made to rise 
at will, he can he beaten at will. When the father of Sunahsepa’® 
(who had sold Sunahgepa for 100 coins and had shown 
himself ready to kill him as a paŝu for another hundred coins ) 
urged his son to come back to him after the boy had been 
taken into favour by Varuna and Visvamitra, he contemptu- 
ously discards his father’s proposal with the words‘ one who 
commits an evil deed once may commit another sinful deed 
thereafter; you did not leave aside the Südfa's line of conduct ; 
you did what leaves no door for reconciliation.’ These passages 
show that the $üdra, though he had ceased to be an enemy of 
the Arya and had been allowed to be within the pale of 
society, was looked down upon, was assigned a very low 
position, had to perform work of toil as a menial and was not 
allowed to perform Vedio sacrifices. A clear line of demarca- 
tion was kept between the Arya and the Sidra in the times of 
the Bréhmana works and even in the dharmasütras, The 
Tandya Brahmana® speaks of a mock fight ‘the Südra and 
Arya fight on a hide, out of the two they so arrange that the 
&rya colour becomes the victor’. The Ap, Dh. S, ( I. 1.3.40-41 

says?! that a bráhmaoürin, if he cannot himself eat all the 
food he has brought by begging, may keep it near an Arya 
(for his use) or he may give it toa Sidra who is a dàsa ( of 
his teacher)’, The same Dharmasitra® (II. 2.3. land 4) 
says ' Áryas who are pure (by bath) should prepare the food 
for Vais$vadeva;......or $üdras supervised by áryas should 
prepare it’. Similarly Gautama X, 69 uses the word ' anürya 

for Sidra and Gautama 12.3 prescribes heavy punishment fora 


78. (38: ) sme Req: atenci) Tarawa: i. ar. 35.3 

79 a: aga girgin mm: Aeng N Url 
Haz n l. wr. 33.5, The legend of Sunabdepa is referred to even in Rg, 
I. 24.12-13 and V. 2.7 (where it is expressly said that Sunabéepa was 
released by Varuna from the sacrificial post to which he had been tied). 

80. mar eater sarai nirritorna | eo V. 5. 14, 

81, amata wr cdeqeare | scene et ara! one. w. a. 1.1, 3, 40-41 

82, arah caer Paglieri vr | Taian er EET: sensi. eq: 
emg, v, v, II, 2.3. 1 and 4, 
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ūdra having sexual intercourse with an àrya woman. Jaimini 
in his Pūrvamīmāñsā sūtra (VI. 1.25-38) establishes after 
elaborate discussion that the Sidra has no adhiküra for the 
performance of Agnihotra and Vedic sacrifices. It is, however, 
somewhat gratifying to find that at least one äcārya, Badari, 
espoused the cause of the $üdr& and propounded the view that 
all (including $üdras ) were entitled to perform Vedic sacrifices 
(VI. 1.27). In the Vedànta-sütras also (I. 3.34-38) it is 
established that the $üdra has no adhzkara for brahmavidyà based 
on Veda study, though some sidras like Vidura might have been 
endowed with the knowledge of brahma owing to sarnskaras of 
former births. In the smrti literature, however, a few passages 
are found allowing marriages of àryas with sidra women 
( which will be discussed later on), Similarly sexual relations 
(illicit) between a Sidra woman and a man of higher 
varna are alluded to even in the Samhitas e. g. Tai. 9,% 
VII. 4.19.3 ‘ when a $üdra woman has an Grya as her paramour 
she does not seek wealth for the prosperity ( of her relations )'. 
In Ait. Br. (8.1) there is the story of Kavasa Ailüsa, who 
was driven out from the sacrifice on the Sarasvati with the 
words ‘Oh, son of a female slave, you area rogue and nota 
bráhmana; how did you take the dīkgà (initiation ) as one of 
us'and they carried him off toa sandy desert with the idea 
that he might die of thirst there, He when tormented by 
thirst ‘saw’ the hymn Rg. X. 30 and Sarasvati came rushing 
to him. Further discussion about the sidra and his dis- 
abilities will follow in another section later. 


The position of the three varnas inter se ( called collectively 
&ry&) now requires consideration, It is clear that the Samhitas 
other than the Rgveda and Bráhmana works show that the three 
classes of bráhmanas, ksatriyas and vaisyas had become differ- 
entiated and their privileges, duties and liabilities had become 
more or less fixed in those times. 


83, sp ATTA 9 TTT aarqiara. e. VIL. 4. 19.3 and Vajasancyn 
Samhita 28, 30. ‘Arya’ may mean an Arya, or simply ‘master’ or ‘vaidya’ 
(as in later literature). The words a... qf may mean ‘He (tho father 
of the dddra woman ) does not desire wealth for his own prosperity ’ (as 
he is pained by the event). 

84. A similar story is told in tho Sahkhayana Brahmana XII, 3, 
The words ‘d&syah putrah’ may be only terms of abuse or they may 
mean that, though he posed to be a brahmana, he was the son of a br&h- 
maya from a dis’, 
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In Rg. IV. 50.8 we read ‘ that king alone who places brahmá 
first ( i, e. honours him ) dwells happy in his house, for him the 
earth always remains prosperous and to him all the people (or 
kingdoms ) bow down of their own accord’, ‘ Bráhmanas *5 are 
gods that are directly seen’ ( Tai. S. I. 7. 3. 1); ‘there are two 
kinds of gods ; for indeed the gods are gods and the bráhmanas 
who have studied and teach the sacred lore are the human gods’ 
Sat. Br. (S. B. E, vol. 12 p. 309, vol. 26 p. 341 )) In the 
Atharvaveda V. 17. 19 there is an assertion of the pre-eminence 
of brahmanas and the consequences of harming them or their 
cows. ‘Therefore the br&hmana is the foremost’( Tai. S. II. 
6. 2.5, V. 2. 7. 1). ‘Therefore the bráhmana shows his might by 
his mouth, since he was created from the mouth’ ( Tandya Br. 
XI. 1.2)9* In the Ait. Br. (33. 4) Varuna, when he was told 
that a bráhmana boy would be offered in place of the son of the 
king Hariscandra, is made to say ‘abrahmana is indeed pre- 
ferable to a ksatriya’. The mere fact of birth as brahmana’s 
son is represented here as giving to the boy pre-eminence over a 
king’s son. On the other hand the Sat. Br. says ( V. 1. 1. 
12) ‘a brahmana® is not adequate to ( competent to manage ) a 
kingdom’. In the Tai. Br. it is said that playing on the vina 
( in the A$vamedha ) is to be done by a bráhmana and a rajanya 
(and not by two brahmanas ), since wealth does not find delight 
in the bráhmana. The Satapatha Brdhmana® ( XI. 5. 7. 1 )lays 
emphasis on the four peculiar attributes of br&hmanas viz. 
bráhmanya ( purity of parentage as a bráhmana ), pratirüpacaryá 
( befitting deportment or conduct ), yaśas ( glory ) and lokapakti 
(the teaching or perfecting of people). ' When the people are 
being perfected or taught by him, people endow him with four 
privileges viz, arca (honour ), dana (gifts), ajyeyata ( freedom 


85. qa d gai mad aq ergo: | X. d. L 7. 3. 1; ara Qaaren: wu 
Vahey wrgrot a cerry rash a Agigeat A YI ceupdmp | mA 
after ca quer vorn (8. arr. 1L. 15 and ‘aroi ar onta: web Fae: 
maau XII. 4.4. 0; megma gaa wid ata geet fg ae: 1 eive 
wr, VI. 1. 6. The same idea is expressed in the gaetraatta V. ‘ arfar RÊ 


7 
86. war R q3 arene | crosman or. XI. 1.2; pared empor seni 
wor sare t, ar, 33, 4. 

87. Sw Sargon ersararesq? seu V. 1.1.12; S. B, E. vol. 41 p. 4 
«t wera aft cae infa aien màgan 18. wr, IIT. 9. 14, 


88, sert Sara rper aia myonin wrarod tg? quit 
gter ote: uaaa A: amgrot gasai ww gaa sqewmmqt wmvqw- 
at gm XI.5, 7. 1. 


38 History of Dharmasastra [ Ch. ÍI 


from being harassed) and avadhyatà (freedom from being 
beaten ) The Satapatha (V. 4. 6. 9) expressly mentions 
that br&hmana, r&janya, vaiSya and Sidra are the four 
varnas, Teaching had become so much associated with the 
br&hmanas that when the bráhmana Gàrgya approached king 
Aj&taSatru for the knowledge of brahma, the latter replied “ this 
is contrary to the natural order that & bráhmana should approach 
a ksatriya with the idea‘ he ( ksatriya) will propound to me 
brahma’.” In a separate section below all the privileges 
enjoyed by the bráhmanas will be set out at one place. 


89. q daramana: afar Garg aren: aerating we À aT- 
fe tae. T. DI. 1.15, & Gerace: sre eeu caren RETT- 
afta | tafia. v. IV. 18, In the Tai. S. IV. 5. 11. 9 we read ay wrot- 
RS DATTA aAA MEEA A 
wer era Tg aeg mga a qea: This litorally 
means ‘if a brāhmaņna and a non-brühmana come (toa man) asking 
him a question, then he should speak to the brähmana firat; that 
he speaks to the br&hmana first is really tantamount to speaking 
first to one-self; when he speaks away from the brahmana (i. e. he 
speaks to the non-brahmana first and then to the brahmana ) that is 
really speaking away to oneself; therefore a brthmana should not be 
spoken away (i.e postponed to non-brahmanas ).’ Manu VIII. 24 says 
that a king should take up the causes of litigants in the order of the 
varnas (i. e. if there are two plaintiffs coming with complaints at the 
same time the br&hmapa's complaint should be first attended to). 
Brhaspati says the same thing. Therefore the Tai. S. should be inter- 
preted in the same way. Another meaning is possible viz. if a brthmana 
and a non-br&hmana come to a person and ask him who is superior, 
the person should declare that the brahmana is the superior of the two 
(on account of his birth as br&hmapna probably or of his being a learned 
man). This sense of ‘adhi’ as meaning ‘superior’ is found in Manu 
I. 99 ‘since br&hmana when born becomes (or is born) superior 
(to all) on this wide earth.’ Prof, Keith in hia translation of Tai. S. 
(Harvard Oriental Series, vol. 18 p. 203) says in a footnote “itis not 
absolutely certain that adhibr& means ‘decide in favour of’ rather than 
‘speak in favour of." Vide also Vedic Index (II. p. 83). Dr. Ghurye 
(in ‘Caste and race in India’ p. 42) says ‘in a legal dispute between 
a br&hmana or non-br&ahmana an arbitrator or witness must speak in 
favour of the former.’ It appears that Dr. Ghurye simply follows the 
rather guardedly expressed view of the famous Professor, but makes 
the sense more emphatic than Prof. Keith puts it and does not think for 
himself whether any other meaning is possible or more appropriate. Any 
stick is good for beating the br&hmapa with. The br&hmapas were 
never ashamed in the smrti texts of deolaring the privileges they 


( Continued on newt page ) 
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The position of ksatriyas and their relation to the br&h- 
manas falls to be considered now. First of all with reference 
to the king several important passages may be cited. In some 
cases ‘rajan’ means only ‘a noble’ or ' chief ', as in Rg. X. 42. 
10, X. 97. 6. In many passages 'rájan' means ‘king’, The 
government often seems to have been tribal, such tribes as 
Yadus, Turva$as, Druhyus, Anus and Pürus (Rg. I. 108. 8) 
being frequently mentioned ( vide Rg. VII. 18. 6 for Bhrgus and 
Druhyus and VII. 18. 7 for Trisus, VIII. 6. 46 for Yadvas ). 
Whether kingship was by election it is not necessary here to 
discuss. The king was regarded as keeping the people within 
bounds? When a king was crowned, it was thought that 
‘a ksatriya was produced, a lord of all beings, the defender 
of br&hmanas (or of holy texts) and of dharma.’*' The 
Sat. Br. says ‘for these two (Srotriya and king) are the 
upholders of the sacred law among men’ (S, B. E. vol, 41 
p. 106 )?* That the co-operation between brahmana and ksatriya 
results in glory and success is frequently emphasized e. g. 
‘therefore a bráhmapa must certainly be approached by a 
ksatriya who is about to perform some act, for indeed that act 
of a ksatriya which is sped on by brahmana succeeds’ 
( Satapatha, S. B. E. vol. 26 pp. 270-271 )**, The purohita of a 


( Continued from last page ) 


claimed. But they never cluimed to be treated in a court of law as 
above truth and justice. If they had taken the Tai. S. passage in the 
sense in which Dr. Ghurye takes it they would never have scrupled to 
say So in smrti works and would have quoted the Tai. S. in support. 
Hence the meaning is different. There is no question here of an 
arbitration or judicial decision. In Rg. I. 100. 19 there is a similar 
expression ‘May Indra speak in our favour on all days’ (fqsqnüreqv 
aant Wr aq). Vide Hg. X. 63. 11 and Vaj. S. 16. 5 forthe verb 
‘vac’ with ‘adhi’ in the sense of ‘speak in favour of ’ or ‘ bless.’ 
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ksatriya came to occupy a very high position. The Satapatha 
(S. B. E, vol. 26 p, 270) lays emphasis on the importance 
of the purohita and cautions a br&áhmana against being the 
purohita of any king he meets with and adds that & bráhmana 
may remain without & king, but a king should not be without 
a bráhmana. Even the gods required a purohita, as the Tai. S. 
II. 5. 1. 1. says ‘ Vi$varüpa son of Tvastr was the purohita of 
gods.’** Sanda and Amarka were the purohitas of the Asuras 
( Kathaka S, IV. 4). Agni is often called purohita ( Rg. I. 
1. 1., I. 44. 10, III. 2.8). ' May we, purohitas, be awake in the 
kingdom (for its welfare)' says the Tai. S. (I. 7. 10. 1). The 
Ait. Br. ( chap. 34. 8 ) says®® ‘the purohita is half the soul of the 
ksatriya ' and contains an eulogy of purohita in the following 
words ( 40, 1) “ for indeed the gods do not eat the food of a king 
who has no purohita; therefore a king when about to offer 
a sacrifice should have a brahmana as his purohita with the 
idea ‘may the gods eat my food.’” The combination of the 
bráhmana and the ràjanya is said to be mest desirable and that 
it is conducive to the eminence of both is declared in the Tai. S. 
(V. 1.10. 3)?* ‘Therefore a brahmana who is supported by a 
r&éjanys is superior to another brahmana (not so supported ), 
hence a rajanya who has a brahmana (to help him ) is superior 
to another rájanya '. The Satapatha ( V. 4. 4. 15 ) declares ‘that 
king indeed who is not powerful to the bràhmanas (i. e. who is 
humble before the brahmanas ) becomes more powerful than his 
foes,'?" Itis not to be supposed that this attainment of the 
supreme position by bráhmapas was an affair of plain sailing. 
Sometimes ksatriyas claimed higher position and also paid scant 
respect to brahmanas. In the Satapatha we read ' whence the 
brühmana is an object of respect after the king ' ( S. B. E. vol. 41, 
p. 96 ); ' hence the people here serve, from a lower po-ition, the 
ksatriya seated above them’ Satapatha ( S. B. E. vol. 12 p. 94); 
‘hence when a nobleman approaches, all these people, the subjects 
crouch down by him on the ground ' Satapatha ( S, B. E. vol. 26 
p. 228); ‘therefore there is nothing higher than the ksatra; 
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therefore the br&ahmana sits down below the ksatriya in the 
Rajasüya ' ( Satapatha 14. 4. 1. 222 Br. Up. I. 4. 11). In the 
Atharvaveda several verses ocour which deolare the harm that 
results from disrespecting or injuring s brahmana or from rob- 
bing him of his cow. ' He who regards bráhmana as food drinks 
of the poison of Taimata; he who injures a brahmana, the rela- 
tive of the gods, does not attain to the world of pitrs' ( Atharva- 
veda V. 18. 4 and 13). ‘Those who spat on a brahmana or those 
who sent to him mucus remain biting the hair in the midst of & 
stream by their mouth; that kingdom sinks as water sinks a 
shattered vessel, where’ they injure a brahmana; that wicked 
act strikes that kingdom *? ( Atharvaveda V. 19. 3 and 8). 


The stories of king Kartavirya and Viśvā mitra who respec- 
tively carried off the cows of Jamadagni and Vasistha narrated 
in the Mahabharata (Santi 49 for Kartavirya; Adi. 175 for 
Visvamitra ) and the Puranas show how several kings were 
high-handed and treated brahmanas with no respect whatever. It 
appears that even the wives of bráhmanas were not quite safe 
at the hands of kings. ‘ The chamberlain ( ksatr ) of that king in 
whose kingdom the wife of a brahmana is thoughtlessly put 
under restraint does not march in front of cooking vessels with 
a golden ornament on his neok'?? ( Atharva V. 17.14). The 
somewhat mystical hymn (Rg. X. 109) where ' brahmajaya’ 
figures prominently probably hints at the same fact ( viz. the 
kidnapping of the wives of bráhmanas ). 


The Tai. S. says that ‘the vaisya indeed sacrifices, being 
desirous of cattle ' and that the gods having been defeated were 
reduced to the condition of being the vaisyas or 'vi$ of asuras’; 9? 
‘the vai$ya among men, cows among beasts, therefore they are 
to be enjoyed (to be eaten, to be subsisted upon ) by others; they 
were produced from the receptacle of food ; therefore they exceed 
others in numbers',?! The Tai Br. says ‘the vaisya class is 
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said to have been born from rk verses, they declare the Yajur- 
veda as the origin of the ksatriya, the Sàmaveda is indeed the 
source of bráhmanas '.* The same Brahmana further says‘ the 
vis go away from (reside separately from) the brahmanas 
and ksatriyas'. The Tandya Br. says? ‘ Hence the vai&ya, 
though being eaten (i. e. subsisted upon) by others is not 
exhausted, since he was created from the prajanana (from the 
sexual parts of Prajapati); therefore he has numerous cattle, he 
has all the gods(as his patrons) and was produced with the 
Jagat! metre, his season is the rains, therefore he is to be eaten 
by the bráhmana and the ràjanya, since he was created as 
lower (than those two classes)’, The Sat. Br. (S. B. E. 
vol. 26 p. 335) says ‘He thus assigns to the Maruts a share 
therein after Indra, whereby he makes the people ( vid ) subser- 
vient and obedient to the nobility ’.' According to the Ait. Br. 
35. 3 the vaisya is one who is the food of others, who psys 
taxes to others. These passages show that vaisyas were entitled 
to sacrifice, reared cattle, were far more numerous than the 
other two classes, they had to bear the brunt of taxation, 
they lived apart from bráhmanas and ksatriyas and were 
obedient to them. 


The system of the four varnas had taken such deep roots 
in the period when the Bráhmana works were composed, that 
we often meet with Vedic passages saying that it extended 
even to the gods, Agni and Brhaspati being the brahmanas 
among gods; Indra, Varuna, Soma, Yama being the ksatriyas; 
Vasus, Rudras, the Visve Devas and Maruts being the vió, 
and Püsan being the éidra. Similarly it is said ‘the 
br&hmana is really spring, the ksatriya summer, and the vis 
are the rainy season.” 
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That there were other professions and crafts with specific 
names ( which in later times at least became castes ) even in the 
times of the Samhitás is quite clear. The Rg. speaks of vapta 
( barber ) in X. 142.4, tast& (a carpenter or maker of chariots ) 
in Rg. I. 61.4, VII. 32.20, IX. 112.1, X. 119.5; tvasta (a 
carpenter ) in VIII. 102.8; bhisak ( medicine man ) in IX. 112.1 
and 3, karmara or karmara (iron-smith) in X. 72.2 and 
IX. 112.2, carmamna ( tanner ) in Rg. VIII. 5.38. 


The Atharvaveda mentions rathakara (III. 5.6 ), karmüra 
(III 5.6) and sūta (III. 5.7). In the Tai. S. (IV. 5.4.2 )'e* 
mention is made of ksatr (royal chamberlain or doorkeeper ), 
samgrahltr (treasurer), taksan (carpenter) and rathakara 
( maker of chariots ), kulàla (potter), karmara, puiijista (fowler), 
nigada, isukrt ( maker of arrows ), dhanvakrt ( maker of bows ), 
mrgayu ( hunter ) and 8vani (those who lead packs of hounds ). 
These also occur in the Vajasaneya-samhita 16. 26-28 and these 
and a few more in Vàj. S. 30.5-13 and in Kathaka Samhit& 17.13. 
In the Tai. Br. (III. 4.1 and the following &nuv&kas that deal 
with Purusamedha) we have áyogü, magadha (bard), süla, 
Sailüsa (actor), rebha, bhimala, rathakara, taksan, kaulala, 
karmàra, manikara, vapa (sower or barber), isukara, dhanvakàra, 
jyákára (maker of bow-string ), rajjusarga, mrgayu, $vani 
surakara ( vintner ), ayastapa (heater of iron or copper ), kitava 
( gambler ), bidalakara ( worker in wicker-work ), kantakakára. 
The Satapatha Br, XI. 8.1. speaks of kauldla-cakra (the 
potter’s wheel) The Tai. Br. III. 8.5. mentions also r&japutra 
ugra. The Satapatha (S. B. E. Vol. 44 p. 397) speaks of Marutta 
Aviksita as an āyogava king. This latter is a pratiloma 
caste according to the dharmasitras (vide below). Whether 
in the Satapatha that word has the same sense is doubtful. 
The Tai, S, I. 8.9.1-2 mentions among the ' ratnas’ ( the jewels ), 
the sūta, gramani, ksatr, samgrahlir, bhigadugha ( collector of 
taxes ), akgāvāpa (superintendent of gambling). Vide also Tai. 
Br. L 7.3. In the Tandya Bráhmana (19.1.4) it is said that 
‘eight brave persons hold up the kingdom viz. the king's 
brother, the king's son, the purohita, the crowned queen, the 
sūta, the gramanl, ksatr and samgrahlir'. Therefore it looks 
likely that ksatr and samgrahitr were high officers of state 
and not castes, In the Sat. Br. XIII. 4.1.5 among the 
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guards of the horse let loose in the A$vamedha there were ‘a 
hundred sons of ksátra-samgrahltrs carrying clubs’. As the 
word 'ksátra' is prefixed to ‘sarmgrahitr’ it follows that 
‘sarngrahitrs’ were officers who may have belonged to any 
varna. In the same passage mention is made of a hundred 
guardians who were the sons of siifagrimanis, In another 
passage of the same brahmana ( XIII. 2.2.18) the sütas and 
grámanis are said to be no kings and yet are rajakrt (i.e. 
king-mskers).?" This means probably that they are the 
principal persons on whose support the king depends. The 
Sat, Br. V. 4. 4.15-19 arranges brahmana, king, king's brother, 
sūta or sthapati, gràman!, sajáta in a descending scale of 
powerfulness, So the siita appears to have been originally 
an important officer. It is hardly possible to say with 
assurance that all these had become petrified into castes in the 
modern sense, particularly when several persons associated 
with these in the Vaj. S. and elsewhere were not castes such as 
the thief ( taskara ), the impotent ( klība ), humpbacked ( kubja ), 
dwarf ( vàmana ); but most of the avocations and crafts 
referred to above have corresponding castes and subcastes for 
hundreds of years. It is therefore possible to say that in the 
times of the Samhit&as and Bradhmanas these were groups 
founded on occupations that had become castes or were in 
process of developing into castes, The Tandya Br. speaks 
of Kirátas (who were and are non-Aryan and were abori- 
ginal tribes). "* The Vaj. S. (30. 17) speaks of Paulkasa 
in connection with bibhats& ( nauseating filth ) and of cándàla 
( in 30,21) in connection with vayu (wind). The paulkasa 
and o&ndala occur in Tai Br. (III. 4. 14 and III. 4. 17 
(respectively) In the Chandogya Up. ( V. 10,7 )' the cāņdāla is 
ranked with the dog and the boar. ' Therefore even if one 
knowing thus were to give the leavings of his food to & 
cándála that would in his case be an offering made into the 
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Self as Fire '—OCh&ndogya V. 24. 4. This shows that the cánd&la 
was the lowest in the social scale, ‘Just as a p&Sya or 
vaideha, or the son of an ugra, after having made his bow 
strung &o.'—Br. Up. III. 8.2, In the Br. Up. IV. 3.22 mention is 
made of both cAndala and psulkasa and in IV. 3.37 it is said!!? 
that ‘just as when a king pays a visit, the ugras, pratyenasas 
(thief catchers), the sütas and headmen of the village make 
arrangements for him with food and drink and with pavilions.’ 
Here ugras seem to be a group of nobles subordinate to the 
king. In later literature ugra is the offspring of a ksatriya 
from a $üdra woman ( Yaj. I. 91). In the Rg. X. 97, 12 the word 
ugra occurs ‘You destroy disease just as an ugra who isa 
mediator or arbitrator (removes dispute ).’ What ugra means 
here cannot be said with certainty. It may only mean a ‘ formi- 
dable chief or king.’ 


The rathakāra and nisdda deserve a passing notice. The 
Tai. Br. I. 1. 4 after stating that the bráhmana should conse- 
crate sacred fires in the spring, the ksatriya in summer, the 
vaigya in autumn, ordains that the rathakara should consecrate 
sacred fires in the rainy season. The question arises whether 
the rathakára is & member of the three higher castes who has 
taken in economic distress to the profession of making chariots 
or is & person belonging to a caste other than the three higher 
varpas. Jaimini in his PürvamImafüsa-sütra ( VI. 1. 44-50) 
discusses this question and establishes!" that the rathak&ra is a 
member of a caste other than the three higher varnas, that he 
has on account of the express words in the sruft the privilege to 
consecrate sacred fires with vedic mantras, that the mantra for 
the consecration of rathakaras is ‘rbhūņām tvà' (Tai. Br. 1. 1. 4) 
and that the rathakaras are the caste called Saudhanvana which 
is neither Sidra nor one of the three higher ones, but is 
slightly inferior to the three higher varpas. Vi&varüpa "* (on 
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Yàj 1. 10) notices that in some smrti the rathak&ra though not 
belonging to the three higher varnas, was allowed the privilege 
of upanayana, but adds that this dictum of the smrti is due to 
mistake, it being misled by the fact that he is allowed the 
privilege of ādhāna '? ( consecration of sacred fires), In 
modern times the members of the carpenter caste in certain parts 
of the Deccan at least are in the habit of performing the upa- 
nayans and wearing the sacred thread, 


With reference to an isti offered to Rudra a Vedic text says 
‘one should make a misüdasthapati perform this isti' The 
Pürvamimáfis& sūtra | ( VI. 1. 51-52) discusses the question 
whether this authorises a nisida who is himself a chieftain or a 
chieftain (who is a member of the three higher varnas) of nis&das. 
The established conclusion is that the isti is to be performed by a 
nigida who is a chieftain though he be beyond the pale of the 
three varnas, as the Karmadharaya compound is the proper way 
of dissolving the compound and not the genitive Tatpurusa. The 
Ait. Br. (37. 7) says !!5 ‘just as the nis&das, or selagas (thieves) or 
evil-doers seize a wealthy man in a forest and throwing him in 
a well run away with his wealth.’ The Sànkh&yans Br. (25. 15 ) 
allows one who had performed the Visvajit sacrifice (in which 
everything is given away ) to stay in a settlement of nis&das 
whose food is the lowest that he is allowed to take. The Katy&- 
yana$rauta-sütra (I.1.12-14) says "ê that ‘the chieftain who 
is a nis&da can offer a caru of Gavedhuka corn to Rudra, but 
this offering is to be made in ordinary fire( and not in the fires 
consecrated with Vedic mantras) i.e. the permission to offer 
Raudra isti does not entitle him to perform Vedio consecration 
of fire (&dh&na ) But according to Saty&s&dha '-kalpa III. 1 
both the nisàda and the rathak&ra are entitled to perform 
Agnihotra and Dar$a-pürnamása, 
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The Aitareya Brahmana'"* narrates that Visvamitra cursed 
his senior fifty sons, when they did not agree to his pro- 
posal to treat Sunaháepa ( Devar&ta ) as his son, that they would 
associate with the lowest castes and that they became the 
Andhras, Pundras, Sabaras, Pulindas and Mütibas who are 
among the lowest of society and are mostly composed of dasyus. 
It is probably owing to this legend that the Manusmrti !? (X, 
43-45 ) is prepared to regard the Paundrakas, the Odras, Dravi- 
das, Kambojas, Yavanas, Sakas, Páradas, Pahlavas, Cinas, 
Kir&tas, Daradas and Khaśas as being originally ksatriya 
castes, but later on reduced to the position of Südras by the non- 
performance of Vedic samskaras (like upanayana) and by 
the absence of contact with bráhmanas. Manu further adds 
that the various castes that are outside the (influence of the) 
four varnas are all known as dasyus whether they speak the 
language of Mlecchas or of Aryas. 


One very important question is whether the theory of the 
four varnas with their peculiar privileges and duties described 
in the dharmasiitras and other smrtis was merely a theory even 
in the most ancient times. When the Purusasükta of the 
Reveda speaks of Brahmana, Rajanya, Vai$ya and Südra or 
when the Satapatha Br&hmana expressly says that they are four 
varnas, it appears to me that they speak of facts existing in 
their times and not merely of atheory which was to be striven 
for as an ideal. Smrti writers try to place all their dicta in 
the frame-work of the varnas because the four varnas and their 
duties and privileges had been more or less clearly defined in 
the times of the Vedas and Br&áhmanas, which according to the 
authors of the smrtis were éruti, eternal and infallible. They 
tried to approximate the state of society existing in their times 
to the varnas which they held were of hoary antiquity. But 
there is nothing to show that the same difficulties were felt by 
the authors of the Vedic hymns and the Br&hmsanas. The 
manner in which they refer to the privileges and disabilities of 
the several varnas have such a deep ring of actuslity that one 
must concede that the varnas spoken of in them represented the 
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real divisions of society at least to a very great extent, if not 
cent percent. 

The preceding discussion renders the following propositions 
most probable ; 

(1) that in the earliest times about which we have 
literary records there were only two varnas, the āryas and their 
opponents the dasyus or düsas; that the difference between the 
two was based on difference of colour and culture and was thus 
more or less racial and cultural; 

(2) that centuries before the samhita period closed the 
dasyus had been conquered and were given a position subservi- 
ent to the aryas ; 

(3) that the Sadras were the dasyus so subjugated and 
made subservient ; 

(4) that the spirit of exclusiveness and pride of superio- 
rity existing among the áryas with reference to dasyus soon 
extended to groups among the 4ryas themselves; 

(5) that by the time of the Brühmana Literature, 
br&hmanas ( men supposed to be devoted to learning and priest- 
hood), Ksatriyas ( kings, noblemen and some warriors) and 
vaisyas (the artisans and common people) had become sepa- 
rated into groups more or less dependent on birth and that the 
bráhmana !% had come to be regarded as superior to the ksatriya 
by the fact of birth ; 

(6) that even such low castes as cándálas and paulkasas 
had been evolved long before the end of the Vedic period ; 

(7) that owing tó cultural &dvance, division of labour 
arose and numerous arts and crafts had been developed and 
they were in process of contributing to the complexity of the 
system by creating numerous sub-castes based upon occu- 
pations ; 

(8) that besides the four varnas intermediate castes like 
the rathak&ra had been evolved ; 

(9) that there were certain non-Aryan tribes which 
were supposed to have been originally ksatriyas but fallen 
later on. 


120. That this theory of four vargas was well-known to Buddhist 
literary works is shown by Fick chap. II. p. 17 (the only difference 
being that in the Buddhist works the kgatriya is put fret and the 
brāhmaņa after him ). 


Qu. II] Varna: crafts in Vedic times 49. 

The close of the Vedic period is here taken as being not 
later than about 1000 B. O. How much earlier it may be placed 
it is not possible to say. 


The following is a list of persons engaged in professions 
and crafts, which had probably become castes or were in the 
process of becoming castes, before the close of the Vedic period, 
as seen from the V&j. S, Tai. S, and Tai. Br., Kathaka Sam. 
(17. 13 ), the Atharva-veda, the Tandya Br. (III. 4.), the Ait. 
Br., the Chandogya and the Br. Up, The meaning of some of 
the words is not quite clear and it is possible that some in the 
list were not at all castes or professions, They are arranged in 
the alphabetical order of Sanskrit (though transliterated), The 


meanings of most of them have been given above, 


Where the 


meaning is doubtful a question mark has been made, 


Ajapala ( goatherd ) Dasa 
Andhra Dhanuskara 
Ayastapa or 
Ayogü or Áyogü Dhanvakara 
Avipàla (keeper of ewes ) or 
Anda (?) Dhanvakrt 
Isukara Dhaivara 
Ugra Nisáda 
Kantakakàra or Kantak!- or 
karl (in Vàj. B.) Naisàáda 

Karmàra Purhécalu 
Kāri ( dancer ? ) Pufijista 
Kitava or 
Kiráta Paufijistha 
Kinaga ( cultivator ? ) Pundra 
Kulala or Kaulala Pulinda 
Kevarta Paulkasa 
Koéak&ri (blower of bellows) Bainda (catching fish in nets) 
Keatr Bhisak 
Gopala Bhimala (timid? ) 
Carmamna Manikara 
Candala Magadha 
Jambhaka (?) Margara 
Jyakara Mitiba 

` Taksan Mrgayu 
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Main&la (catcher of fish?) Vidalakart or Bidala- 


Rajayitri ( dyer ) Vratya 
Rajjusarga or-sarj& Sabara 
Rathakara Sabalya (? ) 
Raájaputra Śailūga 
Rebha (?) Svanin (or Svanita ) 
Varhsanartin Samgrahitr 
Vapa (barber) Surük&ra 
Vanija Sita 
Vasah-palpill (a washer- Selaga 
woman ) Hiranyakára 


Several centuries before the Christian era there were 
several castes. This follows not only from the dharmasütras 
but also from the ancient Buddhist works and from the meagre 
existing fragments of the work of Megasthenes on India. 
Though Megasthenes was confused in his statements about 
the caste system as prevalent in his day, some propositions are 
clearly deducible therefrom. He states (pp. 40 ff) that the 
whole population of India was divided into seven castes, 
(1) philosophers, (2) husbandmen, (3) neatherds and shepherds, 
(4) artisans, (5) military, (6) overseers, (7) councillors and 
assessors, Out of these 1 and 5 correspond to brahmanas and 
ksatriyas, 2-3 to vaisyas, 4 to Südras; 6th and 7th correspond 
to adhyaksas and amatyas (as in Kautilya's Arthasüstra ) and 
are not really castes but occupations, He probably regards 
them as castes because the offices of the adhyaksas and amütyas 
were generally hereditary or at least he gathered that they 
were so. Megasthenes’ further statement ( pp. 43-44 ) that ‘ no 
one is allowed to marry out of his own caste or to exercise 
any calling orart except his own’ shows that the prevailing 
tendency was that caste had become exclusive and mostly 
occupational in his day, though there must have been excep- 
tions of which he was not informed, 


The ancient writers on dharmaéastra strive very hard to 
account for the bewildering ramifications of the caste system 
from the four varnas that were spoken of in the éruti ( revela- 
tion) There is unanimity on the theory that the numerous 
castes actually found in the country arose from the unions 
of males of different varnas with women belonging to vargas 
differing from their own, The divergences (and they are 
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many) among the several smrtikaéras relate only to details. 
The smrti writers had before them the hoary theory of four 
varnas vouched for by infallible Vedic authority, but they 
were at the same time quite cognisant of the realities in 
society viz. the separate existence of numerous castes and 
sub-castes that had varying claims as regards social status and 
that were based in popular estimation on birth alone, Therefore, 
when one criticizes the smrti view of the derivation of 
numerous castes from the mixture or confusion (sarkara ) of 
the four varnas as purely hypothetical and imaginary, the 
criticism is true only partially. The smrtis were composed in 
different parts of India at different times and they were meant 
to supply a popular want, to guide the people and to reflect the 
prevailing state of society and popular feeling. Therefore, it 
must be admitted that the numerous castes mentioned in the 
smrtis did exist at the time of the smrtis, that the social status 
of the several castes might have varied from country to country 
or from epoch to epoch, that the peculiar avocations and means 
of livelihood assigned to the various castes reflected the real 
state of things. The element of hypothesis and speculation lies 
only in the theory of a particular sub-caste having sprung 
from the union of two persons belonging to two particular 
varnas or castes,?! This description of the origin of the 
several castes was only indicative of the author’s view or of 
the accepted view about the social status of those castes in 
particular localities. There is here, as a matter of fact, great 
divergence of views among the several authors. 


In the first placa all writers on dharmaSástra start with 
the propositions viz. (1) that the four varnas, bráhmana, ksatriya, 
vaiáya and Südra, are arranged in a descending scale of social 
status; and (2) that marriage is or was permissible between 
a male of a higher varna with a woman of a lower varpa, but 
the union of a woman of a higher varna with a male of varpa 
lower than her own is reprehensible and not permitted, There 
is a third proposition advanced by many writers that a man 
belongs to a particular varna or jaté by birth only i. e. if born 
in lawful wedlock of parents both of whom belong to that varna 
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or jati. ° This is the view held by all medieval writers and 
digests and it is expressly said that a man belongs to a caste 
by birth and no actions of his can alter that fact, that several 
castes are like the species of animals and that caste attaches 
to the body and not to the soul (vide Sitasamhita), When 
& male of a higher varna marries a woman of a lower varna, 
the marriage is said to be anuloma ( lit. with the hair, in the 
natural order) and the offspring is said to be anuloma ; when 
there is a union of a woman of a higher varna with a male of a 
lower varna, it is said to be pratiloma ( against the hair, i. e. 
against the natural or proper order) and the children of the 
union are said to be pratiloma. These two words anuloma and 
pratiloma (as applied to marriage or progeny ) hardly ever occur 
in the vedic literature. Inthe Br. Up. (IL. 1.15) and Kausi- 
taki Br. Up. IV. 18 (quoted in note 89 above) the word 
‘ pratiloma’ is applied to the procedure adopted by a brahmana 
of going to a ksatriya for knowledge about brahman, From 
this it may possibly be inferred that pratiloma and anuloma 
might have been employed with reference to marriages also 
(in the days of the Upanisad). Panini ( IV. 4. 28) teaches the 
formation of words from anuloma and pratiloma, They occur 
in Gautama ( IV. 14-15 ), Baud, Dh. S. ( I. 8. 8), Vasistha ( 18. 7 ), 
Manu ( X. 13 ), Yaj. ( I. 95 ) and other smrti works, 


One important question is whether the theory of anuloma 
or pratiloma castes presupposes a marriage or only a union 
(outside marriage) of a man and a woman. The Ap, Dh. 8. 
(II. 6. 13. 1, 8-4) lays down '** that a man must marry a virgin 
of his own varna with the rites prescribed by the é@stras and 
only the son born of such a marriage is entitled to the privileges 
&nd occupation of his father, that sexual intercourse with & 
woman who has been married by another or on whom the 
proper ceremonies of marriage are not performed or who 
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belongs to another caste is condemned and that the son (and 
not the daughter ) born of such an union is condemned (through 
the sin of the parents) So Apastamba looked with disfavour 
even on marriages called anuloma, He is entirely silent about 
anuloma and pratiloma castes. It is no doubt true that most 
ancient writers like Gautama ( IV. 1), Vasistha (I. 24), Manu 
( III. 12-13 ), Yàj. ( I. 55 and 57 ) prescribe that a person should 
by preference marry a girl of his own varna but also allow the 
marriage of a person with a girl of another varna lower than 
his own. Yàj (1.92) expressly says that the six anuloma 
castes, mürdhavasikta, ambastha, nisāda, máhisya, ugra, and 
karana are so called only when they are the offspring of 
women married by men of higher varnas, Manu ( X.41) 
says that the six anuloma castes are entitled to the rites 
( samskdras like upanayana ) performed for dvijas, but that the 
pratiloma castes are like Südras (i.e. even when a pratiloma 
caste springs from a br&áhmana woman and a ksatriya or 
vaisya male they cannot have upanayana and other rites 
of dvijas performed for them, though both parents are 
dvijas ). Kautilya'* (III. 7) also says that all pratilomas 
except cāņdālas are like éiidras; Visnu says that they 
are condemned by all Aryas. Devala'55 (quoted by Pardéara- 
ma&dhaviya I, 2. p.122) says that pratilomas are outside 
the pale of the system of varnas and are patita. The 
Smrtyarthasara p. 13 says that anuloma sons and those born of 
the mirdhadvasikta and other anuloma castes are dvijātis and are 
entitled to sarnskaras as dvijātis. Commentators like Kullüka 
(on Manu X. 11) say that, as no marriage is legally possible 
between & woman of a higher varna and a male of a lower 
varna, all the pratilomas are born outside lawful wedlock. 
Gautama (IV. 20) says that all pratilomas are dharmahina, 
which is interpreted by the Mit. on Y&j. III, 262 as meaning that 
they cannot have upanayana and similar sarhskāras of dvijas 
performed for them, though they are amenable to the rules of 
morality and entitled to perform vratas and prayaécittas. Vasistha, 
Baudh&yana and several others do not make it clear whether, 
when they speak of pratilomas, they contemplate offspring of legal 
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marriages or only of illegitimate and adulterous unions. But 
it will be seen from the list appended below that Uéanas and 
Vaikh&nasa almost always make a distinction between the 
caste assigned to the offspring of the union of parents of 
different varnas, according as there is a marriage between the 
two or it is only a clandestine, illegitimate or adulterous union, 
For example, Usanas says! that when there is a marriage 
between a ksatriya male and a brahmana female, the offspring 
is called sūta, while the offspring of a clandestine union 
between a bráhmana woman and a ksatriya male was called 
rathakadra, So these two authors held that there could be a 
legal marriage when & woman of a higher varna married a male 
ofa lower varpa,” There were several other works like the 
Sütasamhità (Sivamahatmyakhanda chap. 12. 12-48) where a 
similar distinction is made between the children of marriages 
and clandestine unions. The Mit, on Yaj. I. 90 says that such 
progeny as kunda and golaka ( Manu III. 174), kanina, saho- 
dhaja (who are all not due to intercourse in wedlock) are 
different from savarna, anuloma and pratiloma and are to be 
treated as Südras and that the ksetraja son is to be treated as in 
a different category (since niyoga is allowed by the smrtis 
and by the usage of Sistas) and belongs to the caste of his 
mother, Aparürka (on Yàj. I. 92 p. 118) does not accept this 
view and holds that even kánina and sahodha may be held to 
be brahmanas (if the begetter can be proved to have been a 
braéhmana ); while Viévaripa on Yàj II. 133 says that kanina 
and güdhaja must be deemed to belong to the mother’s caste as 
the begetter may not be known and that sahodhaja ( IL 135) is 
also to be so treated. These several kinds of secondary sons will 
be treated under inheritance. 


A few words must be said about the word já//, The idea of 
varns was as we have seen based originally on race, culture, cha. 
racter and profession. It takes account mainly of the moral and 
intellectual worth of man and isa system of classes which appears 
more or less natural. The ideal of varna even in the smrtis 
lays far more emphasis on duties, on a high standard of effort 
for the community or society rather than on the rights and pri- 
vileges of birth. The system of jatis (castes) lays all emphasis on 
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birth and heredity and tends to create the mentality of clinging 
to privileges without trying to fulfil the obligations correspond- 
ing to such privileges. The word ‘jdati’ in the sense of caste 
hardly ever occurs in the vedic literature. In the Nirukta !** 
(XII, 13) it is said ‘after agnicayana (the building 
of the fire altar), a man should not approach a rama 
(for sexual intercourse); r@m@ is so called because she is 
approached only for pleasure and not for ( accumulation of ) 
merit; she is of a dark caste’, Here the word krsnajatly& occurs 
with reference toa woman of the gidra caste. Almost these 
very words occur in Vasistha ( 18. 17-18 }'29 where for krsna- 
jAtiya the word krsnavarnà is substituted. Vi$varüpa on Yaj. 
1.56 (yad-ucyate eto. )}#° quotes these words as a brahmana 
text, but there the word is krsnavsrniyà, Therefore, the use of 
the word jati in the sense of caste can be traced back at least 
to the times of the Nirukta. Panini ( V. 4. 9)!!! teaches the 
formation of words like * brahmanajatlya’ derived from words 
ending in ‘jati’ (in the sense of caste), The expression ‘jatidharma’ 
(rules of castes ) occurs in Gautama XI. 20, Vasistha I. 17 and 
XIX. 7, Manu I. 118 and VIII. 41 and the word jati (caste) 
ocours also in Ap. Dh. S. II. 3. 6. 1, II. 1. 2. 3, Manu ( IV. 141, 
X. 11, 18, 40, 97 ), Yaj. (I. 95, 361, II. 69, 206, III. 213), Narada 
( rnádàna 288 ) and in the vartika on Panini IV. 1. 197, Varna 
and jati are sometimes clearly distinguished as in Yaj II. 69 
and 206. But very often they are confounded. In Manu X, 
27,31 the word varna is used in the sense of mixed castes 
(ja@tis ). Conversely the word jati often appears to be used tc 
indicate ‘varna’. Vide Manu III. 15, VIII. 177, IX. 86 and 
335, X. 41 and Yàj I. 89 (in which latter sajati appears to 
mean ' savarna ' ). 


Even when anuloma marriages were allowed there is no 
unanimity among the sages and the smrtis as to the status of 
the progeny of such unions. Three different views are found. 
The first view is that if a male of one varpa married a female of 
the varns immediately after it, the progeny belonged to the varna 
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of the father; e. g. Baud, Dh. 8,"8 ( I, 8, 6 and I. 9. 3) says that 
sons born to a person of a savarna wife or a wife of the varna 
next to his own are savarna i.e. the son of a brühmana from 
a wife of the ksatriya varna is a br&áhmana. The Anuédsana- 
parva 48. 4, Narada (stripumsa 106) and Kautilya ( IIL.7) 
say the same, Gautama IV, 15 as interpreted by Haradatta 
appears to say that the off-spring of a bráhmans from a ksatriya 
wife is called savarna, but not the offspring of a ksatriya 
male from a vaisya wife or of a vai$ya male from a 
$üdra& wife. Fick (pp. 54-57 ) shows that even according 
to the Bhaddasála Jataka ‘the family of the mother does not 
matter; the family of the father alone is important’. The 
gecond view is that the progeny of anuloma unions is in 
status lower than the father, but higher than the mother; 
e.g. Manu X.6 ‘sages declare the sons begotten by dujjas 
on wives of varnas immediately next to theirs as similar ( to 
the fathers, but not of the same varna with the fathers) but 
tainted by the inferiority of their mothers,’ The third view 
(and this is the common view) is that the progeny of anu- 
loma marriages is of the same varna as regards its privileges 
and obligations as the mother's ; e, g. vide Visnu Dh. S. 16, 2 !5? 
and Sankha (prose) quoted by the Mit. on Yaj I. 91 and 
Aparárka (p.118) A classical echo of this view is found 
in the Sakuntala of Kālidāsa '®* where king Dusyanta exclaims 
aside to himself ' would that this girl were born of the sage 
from a wife who was not savarna’. Medhatithi on Manu X, 6 
says that Pandu, Dhrtardstra and Vidura being ksetraja sons 
took the caste of their mothers. The Mit. explains the words of 
Sankha by saying that the offspring of anuloma marriages such 
as mürdh&vasikta are not really different from ksatriyas, that 
they have the same samskaras but they do not become ksatriyas 
etc, and are dubbed by these names to indicate their mixed 
origin and come to form separate sub-castes, The pratilomas, 
as said above, are lower in status than any of the two parents. 





132, me, vw UNE Metall il Ps 
aaa ce a aal pug | sanaa 48. 4 
aam n ga: Parara | 106 ) aegri eme: 
wat, exul vest onn tel ter HT 7; p 

183. agama mga: I fee 16. 2; ‘wrt arfraTampermqu: 
ires ef i ator deerme ier qw ef | Que arare- 
Rp spp qe wal o erg in fee. on ay. I. 91. 

194. oft ve gomm cory i egens I. 


Oh. 11] Varna and the enumeration of castes 57 


The ancient dharmasütras mention only a few mixed castes. 
Ap. Dh. S, mentions only cāņdāla, paulkasa and vaina. 
Gautama names five anuloma castes, six pratiloma, one and 
eight others according to the view of some. Baudhayana adds to 
those mentioned by Gautama a few more viz. rathakára, 
Svap&ka, vaina and kukkuta. Vasistha names even a smaller 
number than Gautama and Baudháyana. It is Manu( X ) and 
Visnu Dh. S. ( XVI) that for the first time dilate upon the 
avocations of the mixed castes. Manu refers to 6 anuloma, 6 
pratiloma and 20 doubly mixed castes and states the avocations 
of about 23; Yaj. names only 13 castes (other than the four 
varnas) Usanas names about 40 and gives their peculiar 
avocations, All the smrtis taken together hardly mention more 
than about one hundred castes. 


The number of primary anulomas is only six (vide Manu 
X. 10, Yaj I. 91-92 ), but Manu names only three of them, vis. 
ambastha, nisàda and ugra. The primary pratilomas also are 
six (vide Manu X. 11-12 and 16-17 and Yàj I. 93-34) viz 
sūta, vaidehaka, cándàla, magadha, ksatr, and Ayogava. 
Further sub-castes are said to arise from the unions of the 
anulomas and pratilomas with the four varnas and of the male 
of one anuloma and the female of another, from the union of 
pratilomas among themselves and from the union of a male or 
female of an anuloma caste and the female or male of a pratiloma 
caste. For example, Yàj. I. 95 defines rathakara as the offspring 
of a mahisya male anda karana female, i. e. it is a further 
mixture between two anuloma castes. The Mit. on Yàj I. 95 
says that upanayana and other sarnskāras are performed for the 
offspring of anuloma persons marrying among themselves. The 
Smrtyarthasara (p. 13) says the sname'55, Similarly Manu X, 15 
says that àvrta and abhira spring from the union of a bráhmana 
with an ugra girl and an ambastha girl respectively ( i. e. from 
the union of a brahmana with anuloma caste girls). Manu 
X.19 says that $vap&ka is the offspring of a ksatr male (a 
pratiloma ) with an ugra female (an anuloma). Manu X. 33 
defines maitreyaka as the offspring of a vaidehaka male and an 
&yogava female (i.e from parents who are both pratiloma). A 
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smrti verse quoted!!! by Vi6varüpa on Y&j. I. 95 says that there 
are six anulomas, 24 doubly mixed castes (due to the union of 
the six anulomas with the four varnas), 6 pratilomas and 24 
doubly mixed castes (due to the unions of 6 pratilomas 
with four varnas) i e. in all 60 and further mixtures of 
these among themselves give rise to innumerable sub-castes. 
Similarly Visnu Db. S. 16.7 37 says that the further mixed 
castes arising from the unions of mixed castes are numberless. 
This shows that before the time of the Visnudharmasitra (i. e. 
at least about 2000 years ago) numberless castes and sub-castes 
had been formed and the writers on dharma&üástra practically 
gave up in despair the task of deriving them, even though 
mediately, from the primary varnas. The same state of things 
was continued and was rather aggravated by the time of the 
nibandhakaàras, Medhatithi on Manu X. 31 speaks of 60 mixed 
castes along with the four varnas and adds that by the inter- 
mingling of these endless subcastes are formed. The 
Mit&kgara'®* on Yaj, I. 95 observes that since the castes spring- 
ing from the double intermingling of varnas are innumerable, 
it is impossible to describe or enumerate them. Similarly the 
Krtyakalpataru in its prakirnaka topic of vyavahüra section, 
when dealing with castes, merely quotes several passages from 
the smrtis and does not add a word of its own about the castes, 
their names or avocations in its own day (first half of 
12th century ). The Mit. on Yaj. I. 94'8° expressly says that 
the avocations of the pratilomas ( about which Yāj. is silent ) 
should be understood from the smrtis of Usanas and Manu. 
Medieval writers on dharmasastra usually ignore the treat- 
ment in detail of the numerous sub-castes and content themselves 
with dilating upon the duties of the four varnas, 


There was great diversity of opinion among the 
smrtikaras about the derivation and status of the several sub- 
castes. We find that the same sub-caste is known under five or 
six different names even so early as the present Manusmrti. 
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Manu X, 22 gives seven names for the same caste and Manu 
X. 23 gives five for another, Visvarüpa on Yaj. I. 92 explains 
that these different names are due to difference of locality.” 
There is another difficulty, The same name given to a caste is 
differently derived by different writers ( vide under nis&da and 
päraśava below), For the same sub-caste different names are 
given in different smrtis (vide under krta and ramaka). It 
became difficult to assign any peculiar derivation for groups of 
people and so Manu (X. 40), Vasistha™! (18.7) and Anusasana- 
parva 148. 29 laid down that men’s sub-caste was to be known 
from their actions and occupations. This shows that according 
to most writers castes in the times of the smrtis were 
predominantly occupational. 


One word that frequently occurs in connection with 
castes and sub-castes is varnasamkara ( or only sarkara ). 
In Manu X. 12 and 24 the word varnasamkara is used in the 
plural in the sense of mixed castes, while in Manu X. 40 
(andin V.89) the word sarkara seems to be used in the 
sense of ‘mixture or intermingling of varnas’, Gautama 
(VIII. 3) employs the word samkara and says ‘on the two 
( the brahmana and the king ) depends the prosperity ( of men ), 
protection, the prevention of mixture (of varnas) and the 
(accumulation of) merit (or the observance of dharma ).4* 
Narada (stripurnsa 102 )™? says ‘to be born from a union in 
the inverse order of varnas amounts to varnasamkara;’ while 
Brhaspati quoted in the Krtyakalpataru appears to apply the 
word varnasamkara to both anuloma and pratiloma castes. 
Baud.'** Dh. S. (I. 9. 16) says that those who are born of 
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varnasamkara are called vrdtyas, The Mit. on Yaj L 96 applies 
the word varnasamkara to both anuloma and pratiloma progeny. 
Medhátithi' on Manu V. 88 says that the word ' samkarajata’ 
indicates pratilomas like àyogava and that even though as 
regards anulomas there is intermingling (of varnas), yet as 
they have the privileges of the caste of their mothers, even 
Manu himself does not apply the word samkirnayont to them as 
seen above ( Manu X. 25). Yama’? quoted in the Krtyakal- 
pataru says ' Varnasamkara arises by the violation of the res- 
trictions ( about marriage); if the proper order of varnas ( i. e. 
male of higher varna marrying a woman of & lower varna) is 
followed, ( the offspring ) is entitled to be regarded as belonging 
to the system of varnas, but if the reverse order is followed it is 
sin.” Manu(X.24)says ‘mixed castes arise by members of 
one varna having sexual intercourse with women of another 
. varna, by marrying women who ought not to have been married 
(such as a sagotra girl) and by neglect of the duties peculiar to 
one’s varna’ The Anuá$asanaparva 48. 1! remarks that 
' varnasamkara arises from wealth, greed, desires, uncertainty 
about the varna (of a person) or ignorance about varna' 
Even in such a philosophical treatise as the Bhagavad-gité 
(I. 41-43), it is said ‘ when women become corrupt (or demo- 
ralised ), intermingling of varnas arises; sarkara necessarily 
leads the whole family and the destroyer of the family to hell. 
By reason of these transgressions of the destroyers of families 
which bring about varnasamkara, the ancient caste observances 
and family observances are subverted.’ 


On account of the great emphasis laid on the prevention 
of vargasarkkara the smrtis ordain that it is one of the principal 
duties of the king to punish people if they transgress the rules 
prescribed for varnas and to punish men and women if guilty 
of varnasamkara. Gautama ( XI, 9-10) says ' the king should 
protect the varnas and àárainas according to the Sastras and he 
should make them conform to their duties when they swerve 
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from them;’ Vasistha (19. 7-8) ‘the king paying attention 
to all these viz. the observances of countries, castes and 
families should make the four varnas conform to their duties 
and should punish them when they go astray’; Visnu Dh. 8. 
IIL 3 and Yaj L 361, Markandeyapudrna 27, Matsyapurina 
215. 63 say the same.  Nárada (stripumsa 113 )'* says 
‘when a brdhmans woman goes astray a cándala is born 
from a $üdra male (and the bráhmana woman ); therefore the 
king should specially protect women from samkara’. It is on 
account of this that so early as in the first centuries of the 
Christian era we see that king Vasithiputa Siri Pu]umáyi is 
extolled as having prevented the mixture of the four varnas ( E. 
I. vol. VIII pp. 60-61, ' vinivatitacdtuvana-sakarasa )' That 
varnasamkara had gone too far in the opinion of the author of 
the Mahabharata ( Vanaparva 180. 31-33) follows from the 
following words which are despairingly put in the mouth of 
Yudhigthira'? “It appears to me that it is very difficult to 
ascertain the caste of human beings on account of the confusion 
of all varnas; all sorts of men are always begetting offspring 
from all sorts of women; speech, sexual intercourse, being born 
and death-these are common to all human beings; and there is 
scriptural authority (for this view ) in the words ‘We, who- 
ever we are, offer the sacrifice’, Hence those who have seen 
the truth regard character as the principal thing desired." 
Sarhkarācārya in his bhásya on Vedántasütra I. 3. 33 remarks 
that, though in his day varnas and àé$ramas had become disor- 
ganised and unstable as to their dharmas, that was not the 
cage in other ages, since otherwise the Sàstras laying down 
regulations for them would have to be deemed purposeless 
or futile,'"° 


Gautama (IV. 18-19 ), Manu ( X. 64-65 ) and Yaj. (1. 96) 
speak of a peculiar doctrine called Ja/yutkarsa and Jatyapakarsa, 
These passages have given rise to some divergence of interpreta- 
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tion, but their general sense is clear. Gautama (IV, 18 )!! 
says that according to the &cüryas the anulomas when they 
marry in such a way that the bridegroom in each stage is higher 
or lower than the bride they rise to a higher or go down toa 
lower varna in the 7th or 5th generation ( respectively ). This ig 
explained by Haradatta as follows: When a bréhmana marries 
a ksatriya woman the daughter born of this marriage is called 
savarna ; if this latter is married to a brahmana and a daughter 
is born and this latter is again married by a brahmana and if 
this continues in the same way for seven generations, then when 
the 7th girl in descent marries a brahmana, whatever child is 
born of that union belongs to the brahmana varna (though in the 
preceding generations only the fathers were bráhmanas and the 
mothers were all not strictly bráhmanas, but only savarnas if at 
all). This is called jatyutkarsa (rise in status as a caste). On the 
other hand, when a bráhmana marries a ksatriya girl and a son 
is born who is called savarna, then that son marries a ksatriya 
girl and has a son and this is continued for five generations, then 
when the fifth son ( in descent ) marries a ksatriya girl, the child 
born belongs to the ksatriya varna ( though in all the preceding 
generations the father was higher than ksatriya and the mother 
only was a ksatriya ) This is Jatyapakarsa ( fall in status as a 
caste), The same rule holds good as regards a ksatriya 
marrying a vaisya female and a vaisya marrying a $üdra 
female. The same rule applies among anulomas also 
e g. if a savarna (as defined by Gautama) marries an 
ambastha girl and a daughter is born who again marries 
a savarņna and this continues for seven generations, then 
the child of the 7th girl (in descent) from a savarna male 
becomes a savarna (rises in status); on the other hand if a 
savarna ( offspring of bráhmana male and ksatriya female ) 
marries an ambastha girl and a son is born and that son 
marries an ambastha girl and theirson marries an ambastha 
girl and this goes on for seven generations, then the child of 
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the 7th male (in descent ) born of an ambastha wife becomes 
an ambastha ( i. e, there is jatyapakarsa as to anulomas ). 


According to Manu? X. 64 when a brahmana marries a 
Sidra woman, the daughter born is parasava, and if this 
p&ragava daughter marries a brahmana and the daughter of 
this latter union marries a bráhmana and this continues for 
seven generations, then the seventh generation will be a 
brahmana ( i. e. there will be jatyutkarsa ), Conversely, if a 
br&áhmana marries a Sidra woman and a son is born, he is 
a paragava and that son marries a Sidra woman and their 
son again marries a Sidra woman and this goes on for 7 
generations, the 7th generation becomes a mere Sidra ( there is 
jityapakarsa). It will be seen that this differs from Gautama 
in several respects. In the first place for both jatyutkarga and 
jatyapakarsa seven generations are prescribed, while in 
Gautama they are 7 and 5 respectively (according to Haradatta). 
In the second place according to Gautama the 8th in descent 
from the first anuloma marriage secures j&tyutkarsa, while 
according to Manu, the 7th secures it. Further Manu is silent 
about jatyutkarsa when the original parents are anulomas. 
Besides, the commentators of Manu shorten the period for rise 
or fall in Jatí as stated below. Manu X. 65 extends the same 
rules tothe offspring of the marriage of a ksatriya witha 
vaigya woman and of a vaisya with a $üdra woman. Medhatithi 
and Kullüka extend these express words of Manu further by 
explaining that if a bráhmana marries a vaisya female and a 
daughter is born and she again marries a br&áhmana then in 
the fifth generation there will be jàtyutkarsa ; conversely if a 
son is born from a br&áhmana and a vaiéya wife, and he marries 





152. The word ‘yuga’ is understood by Medhatithi (on Manu X. 64) 
and Kullüka to mean ‘janma’; Sarvajüa-nürüyapa understands it to 
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IV. 22. But thefgreat scholar is not accurate here, Ap. does not speak of 
progeny of mixed marriages rising to higher status or being degraded 
to lower status after several generations; he rather speaks of a 
$üdra rising higher and higher in successive births. In the 
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a vaisya female and this goes on, then in the fifth generation 
the son will be a vaiśya (i.e. there will be jatyapakarsa ) 
Similarly if a brabmana marries a ksatriya woman then there 
is jatyutkarsa or jatyapakarsa in three generations. 


Yajfiavalkys ( I. 96 ) 5? speaks of two kinds of jG@/yutkarsa 
or jülyapakarsa viz. one due to marriage (as in Manu and 
Gautama ) and another due to the avocation followed, ‘It should 
be understood that there is rise in caste in the 7th or even in 
the 5th generation; if there is inversion as to the avocations, then 
there is corresponding similarity (of varna in the 7th or even 5th 
generation )' This is elaborated by the Mitaksara as follows:— 
If a bráhmana marries a $üdra woman and a daughter is born she 
is a nigádi ; if this latter marries a brdhmana and a daughter is 
born and she in turn marries a brahmana and this goes on for six 
generations, then the child of the 6th girl (in descent ) becomes 
a brahmana ( he being "th in descent); similarly if a brahmana 
marries a vaisya woman and a girl is born, she is an ambastha ; 
if the latter marries a bréhmana and a daughter is born and 
this goes on in the same way, then the fifth girl in descent has a 
child (from a bráhmana husband) which is the 6th in descent 
from the original anuloma marriage and which then becomes 
a brahmana, If a brahmana marries a ksatriya woman anda 
daughter is born who is called mürdhávasiktaà ( Yaj, I. 91) and 
she marries a brahmana, then the fourth in descent marrying 
a brahmana has a child (5th in descent), then that child becomes 
a brahmans. Similarly, if a ksatriya married a $üdra female 
and a daughter was born, she was called ugra, then jatyutkarsa 
by marrying a higher male took place in the 6th generation, 
If a kgatriya married a vaisya woman, the daughter born was 
a māhişsyā and játyutkarga took place in the 5th generation, 
If a vai$ya married a Sidra woman, the daughter of the marriage 
is a karani and if she marries a vaisya, then in the fifth 
generation there would be jatyutkarsa. Certain peculiar 
avocations and activities are prescribed for the four varpas, 
Each varna may in times of difficulty follow the occupation 
peculiar to the caste immediately below it, but should not 
follow the avocations peculiar to the higher varpas ; !* he must 
however revert to his proper avocation when the difficulty is 
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over (vide Vasistha IL 13-23, Visnu Dh. S. II. 15, Yaj. I. 118-120, 
Gautama X. 1-7 &c.), If a brāhmaņa begins to follow the 
avocations peculiar to a $üdra and has a son, who does the same 
and this goes on continuously for seven generations, the 7th 
becomes a $üdra (by caste). If a br&hmana begins to follow 
the avocations peculiar to a vaisya or a ksatriya then in the 
5th or 6th generation respectively there is fall in caste (i.e. the 
5th or 6th becomes respectively a vai&ya or ksatriya). Similarly 
if a ksatriya follows the avocation of a vaisya or Sidra and 
this goes on continuously, then the 5th or 6th (respectively ) 
becomes a $üdra or vaisys. Similarly if a vaisya takes to the work 
peculiar to $üdras, then the fifth generation becomes Sidra, 


Baud. 55 Dh. S. (I. 8 13-14) gives another illustration of 
jatyutkargs. He says ‘if a nis&da (the son of a bráhmanpa 
from a $üdra wife) marries a nisadi (and this goes on 
continuously ), then the fifth generation becomes free of the 
taint of a Sidra status, he can have upanayana performed for 
him and his son ( 6th from the original nisáda pair) can have a 
vedic sacrifice performed for him.' 


These provisions would considerably lessen the rigour of 
the caste system based purely on birth. But one feels grave 
doubts whether such a method of jatyutkarsa or jétyapakarsa 
( particularly the one based on occupation ) was or could be ever 
enforced in actual life. It would have been impossible to 
remember descent in a particular way for five or seven genera- 
tions. The want of unanimity among the original smrtikaras 
and the commentators also points in the direction that the 
method advocated, though it might have originally some slight 
basis in fact, was only a hypothesis and an ideal, Hardly any 
examples of játyutkarsa in the way set out by Manu or Yāj. 
occur in the literature on dharma-S8stra or in inscriptions. In 
the inscriptions we have authentic cases of intercaste marriages 
only, but hardly anything further’, From the Talgunda 
pillar inscription of king Kakusthavarman of the Kadamba 
family we learn that the Kadambas were originally of brah- 
mana lineage, that the founder of the family was a braéhmana 
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Mayirasarman, who became.exasperated with the Pallavas of 
Kāñcīpura and took up the sword to conquer the earth, that his 
descendants applied the affix ‘varman’ to their names (as if 
they were ksatriyas, according to Manu II. 32) and Kakustha- 
varman (4th in descent from Maytrasarman) married his 
daughters to Gupta and other kings", This shows that an 
originally bráhmana family came to look upon itself as 
ksatriya by virtue of pursuing the profession of arms and 
governing the people. In the Mahabharata we meet with stories 
of kings who became bráhmanas. For example, Anus&sana 
30 speaks of Vitahavya, a king, as having become a brahmana; 
similarly Salya (39. 36-37 ) speaks of Arstisena, Sindhudvipa, 
Devàpi and ViSvamitra as having become brahmanas at a 
sacred spot on ‘the Sarasvatl In the Puranas also there are 
stories ** of kings like Visvamitra, Mandhaté, Samkrti, Kapi, 
Vadhryaéva, Purukutsa, Arstisena, Ajamidha and others as 
having risen to the status of brahmanas. These are mythical 
sages and their rise is not stated to have been due to the prin- 
ciple of jatyutkarsa 59, Ibbetson (Report on the census of the 
Punjab 1881, pp. 174-176 ) notes that brahmanas following 
certain professions became degraded and that the caste 
was changed, 


That the professional castes were wealthy and well organized 
follows from the dharmaégastra works and epigraphic records. 
In this connection the words éreni, pūga, gana, vrata and 
sangha deserve to be carefully studied. All these were called 
samüha (group) or varga according to Katydyana.’ These 
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words occur in the Vedic literature, but the sense is generally 
‘a group’ and there is no special meaning attached. ‘Sreni’ 
occurs in the Rg. I. 163. 10 !!! (like flamingoes the horses press 
forward in rows or groups ); both vra@a and gana occur in Rg. 
III. 26. 6, V. 53. 11 and in numerous other places, The Kausi- 
taki Br, 16, 7!9* speaks of Rudra as pūga (as he is the head of 
the band of Maruts). Ap. Dh. S. I. 1, 3. 26!*? quotes a Brah- 
mana passage about a group (sangha) of brahmacarins going 
about for alms, Panini teaches"* the formation of derivatives 
from püga, gana, sangha ( V. 2. 52), from vrata ( V. 2. 21). 
In his time it appears the words had acquired specific meanings. 
The Mahabhasya explains (on Panini V, 2. 21 ) that vr&tas are 
groups formed by men of various castes with no fixed means 
of livelihood but subsisting by the might (or strength) of 
their bodies (by bodily labour of various kinds). The 
Kasika'®s explains pügas as associations of men of different 
castes with no fixed professions, who are solely bent on making 
money or seeking pleasure. Kautilya in one place distinguishes 
between soldiers and renis ( guilds ) and in another place says 
that the guilds of ksatriyas in Kambhoja and Surástra subsist 
by the profession of arms and vàrtà (agriculture). Vas, Dh. 
S. XVI. 15 says that boundary disputes are to be settled by the 
evidence of the old men in the village or town or of guilds 
( &reni ) when there is conflict of documentary evidence. Visnu 
Dh. S. V. 167 prescribes banishment for him who embezzles 
the wealth of associations (gana) and who transgresses the 
conventions made by them. Manu ( VIII. 219) has a similar 
rule about village and local associations (sangha). The 
above words are variously explained by the several commen- 
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tators ( vide my notes to the translation of Katy&yana verses!" 

678-682 of that reconstructed smrti). Katyayana says 'Naigama 

is an association of citizens of the same city, vrata is a company 

of soldiers carrying various arms, pigs is an association of 

traders and the like, gana is a group of br&hmanas, sangha is 

a body of Bauddhas or Jainas; and bands of cāņdālas and 

Svapacas are called gulma.” Y4j, (I. 361) directs the king to 

punish kulas, castes, Srenis, ganas, if they transgress their rules 

(of conduct or business) and the Mit. explains Sreni as a 
guild of sellers of betel leaves and the like and gana as of 
' helábukas ’ ( horse-dealers); while Yaj. II. 192 and Narada!®® 
(samayasyánap&ákarma 2) require the king to prevent the 
breach of the conventions of sreni, naigama, pūga, vrata, gana 
and to confirm them in their traditional occupations, Yàj IL 

30 says that pügas and Srenis had authority to investigate dis- 
putes and that the pūga was a higher tribunal than the $reni, The 
Mit. on this explains that pūga is an association of people of diffe- 
rent castes and different occupations that stay in one locality, 
while a $reni is a group of people of different castes, that subsist 
by the occupation of one caste and gives ' hedábukas' ' tambi- 
likas ' ( betel sellers ), ' kuvindas ' ( weavers ) and ' carmakáras ' 
( shoe-makers ) as examples of $renis. In the Harsa stone of 
Chahamana Vigraharaja (E. I. vol. IL p. 124) there is a 
reference to one dramma for each horse given to ‘ hedávikas, In 
the Nasik Inscription No. 15 ( E, I. vol. VIII p. 88) we are told 
that in the reign of the Abhira king Isvarasena 1000 kars&panas 
were deposited with an association of potters as a permanent 
donation yielding interest, 500 with a guild of oilmen and 2000 
with a guild of watermen ( udaka-yantra-$reni ) for medicines to 
be given to sick bhiksus, No. 9 and No. 12 of the inscriptions 
at Nasik also contain reference to deposits of money with the 
guild of weavers, The Mathura Br&hmI inscription of Huvigka's 
reign mentions a guild of flour-makers (samitakara, vide E. I, 
vol. 21 p. 55 at p. 61). The Junnar Buddhist cave Inscription 
(A. 8. W. I. vol. IV p. 97) refers to an investment of monies 
with the guild (reni) of bamboo-workers and of braziers 
( käsakāra ) The Indore copperplate of Skandagupta (of the 
Gupta sarhvat 146 ) speaks of the deposit with the guilds of the 
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oilmen of Indrapura for permanently securing a supply of two 
palas of oil (C. I. I. vol. III p. 70). Similarly it is said that a 
guild of silk weavers from Lata (southern Gujerat ) came to 
Dasapura ( Dasor in Malwa) and built a temple of the sun in 
the Malava year 494 i. e. 437-38 A. D. (C. I. I. vol. III p. 81= 
I. A. vol, 15 p. 194 ) These examples show that about the first 
centuries of the Christian era such castes as woodworkers, 
oilmen, betel sellers and weavers that are at present very 
low in the hierarchy of castes had very efficient caste guilds, so 
famous for their organization, integrity and stability that people 
deposited with them thousands for permanent services to objects 
of charity.'®* 


We shall now append a list of several castes enumerated 
or mentioned in smrti and other dharmaśāstra works from 
about 500 B. C. to 1000 A. D, in alphabetical (Sanskrit) order. 
They are not given in atabular form owing to numerous 
contradictory statements in the smrtis themselves. References 
are given only to a few smrtis, the principal ones drawn upon 
being the Dharmasitras, Manu, Yāj, Vaik. smarta-sitra 
X, 11-15, Uganas, the Sütasamhità ( Siva-mahatmya-khanda 
chap. 12). It is hoped that the list is fairly exhaustive for the 
smrti period. It will be noticed that many of the caste names 
collected here still occur under the same forms or under 
slightly modified forms of the names. 


Andhra, Vide above note 118 quoting the Ait. Br. Manu 
X. 36 says it was a low subcaste sprung from Vaidehaka father 
and Kárávara mother and that Andhras were to live outside the 
village and to subsist ( X. 48) by killing wild beasts, In the 
edicts of Agoka the Andhras ara associated with Pulindas ( vide 
Rock Edict No. 13) The Udyogaparva (160.103) mentions 
Andhras (probably as people of Andhradega) along with 
Dravidas and Káfcyas, Inthe Nalanda plate of Devapaladeva 
( E. I, vol. 17 p. 321 ) meda, andhraka and cándála are spoken 
of as the lowest castes, In Orissa one scheduled caste is noted 
as Ádi-Andhra ( vide Sch. C. O. 1936 ). 


Antya. According to Vas. Dh. S. 16.30, Manu IV. 79, 
VIII. 68, Yaj. I. 148, 197, Atri 251, Likhita 92, verse Apastamba 
(III. 1)this word is a generic appellation for all lowest castes 








169 Vide ‘Local Government in Ancient India? by Dr. Radha- 
kumud Mukerji pp. 29-34, 44 for pga, greni, gana and sangha. Unfor- 
tunately some of the references ( as printed ) are wrong and not in point. 
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like the cāņdāla. Vide the chapter on ‘untouchables’, The 
word 'bàáhya' has the same sense. Ap, Dh. S. I. 3. 9. 18 says 
that there is a cessation of Vedic study on the day on which 
bühya senter a village; vide also Narada (rnadana 155), 
Visnu Dh. S, 16.14. 


Antyaja. This word is applied to all lowest castes like the 
eándála in Manu IV, 61, Visnu Dh. S. 36.7, Yaj. I. 273, Brhad- 
yama (quoted in Mit. on Yaj. III. 260). In Manu VIII. 279 
the word is used in the sense of *$üdra ’ Various enumerations 
of the subdivisions of antyajas are found in the smrtis, Atri 199 
enumerates"" seven antyajas viz, rajaka ( washerman ), 
carmakara ( worker in hides), nata (dancer caste, represented 
in the Deccan by Kolhatis), buruda ( worker in bamboos ), 
kaivarta (fisherman), meda, bhilla, This verse is quoted as 
Apastamba’s by the Mit. on Y4j. IIT. 265, while Apar&rka p. 1123 
ascribes it to Atri. The Mit. on Yaj. III. 260 distinguishes 
between two groups of antyajas, viz. the one quoted above which 
it says is not so low as another group of seven, which are 
called an£yavasayins,"! viz, cāņdāla, Svapaca (eater of dog 
flesh ), ksatr, sūta, vaidehika, magadha and &yogava. In the 
Mahabharata (Santi 101. 19) reference is made to an/gaja 
soldiers and Nilakantha explains that they were the ‘Kaivartas 
and bhillas of the border regions. According to the Sarasvati- 
vilása (p. 74) Pitàmaha speaks of the seven castes of rajaka and 
others as prakrtis,"* Is it possible that the Prakrta languages 
were originally so called because they were spoken by these 
castes called prakrtis? In the Sangamner plate of Bhillama 
II dated sake 922 (E, I. vol. IL p. 220) a village is granted 
with eighteen prakrtis (meaning probably the eighteen guilds 
of washermen and others) The Viramitrodaya ( vyavahara 
p. 12) explains that árenis mean the eighteen low castes such 
as the rajaka. This shows that these low castes had risen in 
social status in the medieval ages by their organization and 
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wealth, The Veda-Vyàsa smrti (I. 12-13) enumerates twelve 
castes by name as antyajas and adds that all those who eat 
cow's flesh are also antyajas,'”® 


Antüvasüyin or Antyavasüyin. Manu IV. 79 separately men- 
tions ‘antyas’ and ' antyávas&yins' and Manu X, 39 says that 
the antyávasáyiun is the offspring of a cāņdāla male from a 
nisida female, that he is condemned even by all ‘bahyas’ 
( untouchables ) and stays in a cemetery. Gautama 20. 1 and 
23. 32 mentions 'antyávas&yin (and-yinl) Vas. Dh. S. 18. 3 
holds that the antyāvasāyin is the offspring of a $üdra from a 
vaisya woman. The Bharadvaja-érauta sūtra (XI, 22. 12) 
forbids the study of the Veda in the presence of the antyáva- 
s&yin. The Anu$s&sana-parva (22. 22) speaks of Medas, Pulkasas 
and Antavasayins (the printed text is corrrupt). Santi (141. 
29-32 ) gives a graphic description of a hamlet of cándàlas and 
calls them 'antyávasaya' (in verse 41). Narada ( rnàdána 182 ) 
says that an antyávasayin is not eligible as a witness. Some 
mcdern works like the Jativiveka (D. C. Ms. No, 347 of 1887-91 ) 
say that Dom in modern times is the antyávasayin of the smrtis. 


Abhisikta — See under Mürdhàávasikta. 
Ambastha — ( same as Bbrjjakantha ). 


In Ait. Br. (chap. 39, 7) king Ambasthya is said to 
have performed an A$vamedha sacrifice, In Pan. VIIL 3. 97 
the word Ambastha is derived and on Pan. IV. 1. 170 Ambasthya 
(king ? ) is cited by Pat. as an example derived from Ambastha 
(a country). It is a question whether the caste of Ambasthas 
derived its name from a country, Karnaparva (6. 11) mentions 
a king Ambastha. In Baud. Dh. S. I. 9. 3, Manu X. 8, Yaj. I. 91, 
Usanas 31, Narada ( stripumsa v, 107 ) Ambastha is an anuloma 
sprung from the marriage of a brahmana with a vaisya woman, 
while according to Gautama 4. 14 as interpreted by Haradatta 
he is the offspring of a ksatriya from a vai$ya woman. Manu 
X. 47 prescribes the profession of medicine for him and 
Usanas '* (31-32) says that he may subsist by agriculture or 
may be a fire-dancer or he may be a herald (? banner proclaimer) 
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and live by surgery. Vaik, 10. 12 has almost the same 
words; the Sahyüdri-khanda (26. 40-41) says the same, 
Haradatta on Ap. Dh. S. I. 6. 19. 14 says that ambastha and 
śslyakrnta are synonymous. The Baidyas of Bengal came to be 
the ambasthas of Manu (vide Risley's ‘People of India’ p. 114). 


Ayaskara (blacksmith )) In the Vedio literature we have 
ayastapa (heater of ayas, probably any metal), Vide under 
karmakara and karmara. Patafijali on Pan. II. 4. 10 mentions 
him as a Sidra along with taksan (Mahabhasya, vol. I. p. 475 ). 


Avarita. Devala quoted by Apararka ( p. 118 on Yaj. I. 92) 
says that he is born of the illegitimate connection between a 
married woman and a male of the same caste and he becomes a 
&üdra. The Südra-kamalakara !'5 (p. 247) cites from the Smrti- 
kaumud! a verse of the Adityapurana to the same effect. 


Avira. According to the Sitasamhita he is the offspring of 
a clandestine union between a ksatriya male and a vaisya 
female. 


Apita. According to the Sütasarhit& he is tho offspring of 
bráhmana from a Dausyanti, 


Abhira. According to Manu X. 15 he is the child of the 
union of a bráhmana with anambastha girl. The Mahabharata 
( Mausalaparva 7, 46-63 and 8. 16-17) states that the Abhiras 
were dasyus and mlecchas who attacked Arjuna after the great 
war in the land of the five rivers and carried away Vrgņi 
women, The Sabhaparva (51.12) mentions abhiras with 
Paradas and the ÁS8vamedhika ( 29, 15-16 ) says (just as Manu 
X. 43-44 do) that the Abhiras, the Dravidas and others became 
sidras by non-contact with brahmanas, The Mahabhasya 
expressly states that the &bhiras are not a subcaste included 
under the genus Sidra but that they are a caste distinct from 
éadras."° The Kamasitra ( V. 5. 30) names an Abhira king 
Kottaraja. Dandinin his Kavyddaréa (I. 36) says that Apa- 
bhrarhśa is the appellation of the speech of ábhtras and the like 
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in poetry. The Amarakośa says that they are cow-herds and 
that the &bhira wife of a Mahāśūdra is called Abhīrīi. The 
Abhiras became absorbed in Hindu society and we find that an 
Abhira sen@pati Rudrabhūti in the year 103 (181-82 A. D. ) 
under king Rudrasimha, son of Rudradáman, built a well ( E. 
I. vol. 16 p.235) and in the Nasik cave No. 15 there is an 
inscription of king Isvarasena, a son of Abhtra Sivadatta and 
Mādharıi ( i. e. the mother was of the Máthara gotra). Vide E. 
I. vol. 8. p. 88. Abbiras are called airs in modern times. Vide 
J. B. B, R. A. S. vol. 21 pp. 430-433, Enthoven's ‘Tribes and 
castes of Bombay ' vol. I. p. 17 ff. 


Ayogava, Vide Ayogt above (p. 43) from Vedic literature, 
According to Gaut. IV. 15, Visnu Dh. S. 16. 4, Manu X. 12, 
Kaut. III. 7, Anusásana 48.13, Y&j I. 94 this is a pratiloma 
caste sprung from the union of a $üdra male and a vaisya 
female; while Baud. Dh. S. (I 9. 7), Usanas 12, Vaik. 
X. 14 say that it springs from the union of a vaisya male and a 
ksatriya female. Vas. Dh. S. ( 18. 3) gives anty&vasáyin as the 
name of the caste sprung from a Südra male and a vaisya female 
and pulkasa as the name of one sprung from a vaiéya male and 
a kgatriya female. His avooation (Manu X. 48) is to pare wood, 
while Usanas ( verse 13) says he is a weaver or subsists by 
making vessels of bronze or by cultivating paddy or by dealing 
in cloth. According to Vispu Dh. S. 16. 8 and Agnipurana 
(151. 15 ) he is to make his living by going to the stage. The 
Sahy&drikhanda says ( 26. 68-69 ) that he works in stones and 
bricks, makes pavements and whitewashes walls i.e. he is the 
modern Patharvata ( in the Deccan ). 


Avaniya, Same as Bhürjakantha ( Manu X. 21). 


Aíwka. According to Vaik. X. 12 he is the child of a 
clandestine union between a kgatriya male and a vaiéya female 
and deals in horses, 


Ahiudika. According to Manu X. 37 he is the offspring of a 
nig&da male from a vaideh! female i. e. he isa double pratiloma 
caste. Kullüka says that his avocation according to U&anas 
is to prevent strangers from trespassing on places where offenders 
are kept imprisoned. Manu X. 36 shows that the same caste is 
called K&r&ivara when it follows the craft of a carmaküra, 


Ugra. For Vedic reference see above (p. 45). According to 
Baud. Db. S. (1.9.5), Manu X.9, Kaut. IIL7, Yaj. I. 92, AnuéSeana 
48, 7 he is an anuloma offspring of a ksatriya male from a éidra 
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woman, while according to Usanas ( verse 41 ) he is the offspring 
of the union of a brahmans with a $üdr& woman. The Ap. Dh. 8. 
(I. 2. 7. 20) allows a pupil to bring wealth from a $üdra or an 
ugra when the teacher is in distress or difficulties, Gaut. 4. 14 
(as explained by Haradatta ) says that ugra is the offspring of 
a vaisya from a $üdra female. The Ap. Dh. S. (L 6. 18. 1) says 
that a brahmana may accept the gift of money, corn like paddy, 
flesh of deer, house, field, hay for oxen from an ugra. Manu X. 
49 says that the ugra should subsist by catching and killing 
animals that hide in holes, while Uéanas ( verse 41 ) states 
that he is to be the staff-bearer of the king and to carry out the 
punishments inflicted on offenders, Vide Vaik, 10, 13. According 
to the Sahyádrikhanda and Südrakamal&kara (p. 255) he is 
called ' Rajpüta'. In the Jativiveka (the D, C, collection of 
1887-1891 No, 347 ) he is called Ravut. 


Udbandhaka. According to U&anas (‘verse 15) he is the 
offspring of the union of a sünika and a ksatriya woman, subsists 
by washing clothes and is an untouchable. Vaik. 10. 15 says 
he is the offspring of a khanaka and a ksatriya woman. 


Upakrusta. According to Asv. Sr. sūtra (IL 1) he does not 
belong to the dvijatis, but is authorised to perform the vedic 
rite of agnyüdheya and the commentary explains that he is a 
vaisya following the profession of a carpenter. 


Odra, Vide Manu X. 43-44. Odra is a country correspond- 
ing more or less to modern Orissa. Most of the names of people 
mentioned in Manu X. 44 are derived from countries. Vide 
note on Khaáa (p. 79 ) and see Sabhaparva 51, 23. 


Katakara. According to Uganas (45) and Vaik. 10, 13 he 
is the offspring of a clandestine union between a vai$ya and a 
sidra female. 


Karana. According to Gaut. (IV. 17 the view of some 
&cüryas) and Yaj. I. 92, he is the child of the marriage of a vaisya 
and a ūdra woman (i.e. he is an anuloma), Manu (X, 22) 
says that a ksatriya who is a vr&tya (i. e. for whom no 
upanayana has been performed ) has from a similar woman a 
child variously called Jhalla, Malla, Niccivi ( Licchivi? ), 
Nats, Karana, Khaés, Dravida. Adiparva 115. 43 tells us that 
Dhrtaristra had from a vaisya female a karana son named 
Yuyutsu, Kslrasvim! on Amara says that karana also denotes 
a group of officers like k&yasthas and adhyaksas ( superintend- 
énts). The Sshy&drikhanda ( 26, 49-51) says he is the same as 
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c&rana or vaitàlika and his business is to sing the praises of 
kings and bráhmanas and study the science of erotics. 


Karmaküra, Visnu Dh.8.(51. 14) mentions this caste. 
It is most probably the same as karmára. But Sankha ( prose ) 
quoted by Apar&ürka p. 115 separately mentions in the same 
passage karmakáüra and karmára, 


Karmüra. For vedic references vide (p. 43) above. This 
caste appears in the gana kulaladi ( Pan. IV. 3. 118). Manu 
IV. 215 mentions it. In Bengal the Lohar is a scheduled caste 
( vide Sch. C. O. 1936 ). 


Kamsyaküra, (modern k&msüra in Marathi) Mentioned by 
Narada ( rnadana 274) and Visnu Dh. S. X. 4 in connection 
with the balance ordeal. 


Kdakavaca. Mentioned in Usanas (50) as doing the work 
of bringing grass for horses. 


Kamboja. Vide Manu X. 43-44, The country of Kamboja 
was known to Yaska ( Nirukta II. 2) and Panini( IV. 1. 175 ). 
Udyogaparva 160. 102, Drona 121. 13 mention Kambojas with 
Sakas. Vide under Yavana. 


Kaüayastha,"! Heated controversies have raged in medi- 
eval and modern times about the origin and status of káyasthas 
and the bitterness is reflected in the decisions of the Indian 
courts also. In Bholanath v. Emperor"? the Calcutta High 
Court held that the kayasthas of Bengal were $üdras and went 
so far as to hold that a kayastha could marry a Dom female. 
But in As/a Mohan v. Nirode Mohan"? the Privy Council left 
open the question whether the k&ayasthas of Bengal were 
Südras, On the other hand in Tulsi Ram v. Bihari Lal'® and in 
Ishwari Prasad v. Rai Hari Prasad! the Allahabad and Patna 
High Courts respectively held that the kayasthas were dvijas 
and not Südras. In Subrao v, Radha 52 Bom, 497 at p. 504-506 
this conflict of decisions is referred to. 


The word káyastha does not occur in the anoient dharma- 
sutras of Gautama, Apastamba, Baudhàyana, or Vasistha nor 





177 Vide for further details my paper on ‘the K&yastbas' in the 
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in the Manusmrti. The Visnu Dh. 8, VIL 3 defines a public 
document (r&jas&ksika) as one written in the royal court or office 
by a k&yastha appointed by the king and attested by the hand 
of the superintendent of the office.'®* These words suggest that 
the kayastha was an officer and that there is nothing about a caste 
here. Yàj I. 322 calls upon the king to protect the subjecta 
from the harassment of cátas ( rogues ), thieves, bad characters, 
desperadoes and the like and particularly of kayasthas, The 
Mit. explains that küyasthas are accountants and scribes, are 
favourites of the king and very cunning. Usanas?!’? (35) 
holds the k&yasthas to be a caste and gives an uncomplimen- 
tary derivation of the name by saying that it is compounded of 
the first letters of kaka ( crow ), Yama and sthapati to convey the 
three attributes of greed, cruelty and the spoliation ( or paring ), 
characteristic of the three. The Veda-Vyasa smrti'** (I. 10-11) 
includes the káyastha among Siidras along with barbers, potters 
and others, Sumantu quoted in the Par. M, II part I p. 383 
makes the food of a lekhaka along with that of oilmen and 
others unfit for a br&hmana!55 Lekhaka is obviously a caste 
here, but whether it is the k&yastha caste is doubtful. Brhas- 
pati as quoted in the Smrticandrika& ( vyavahüra) speaks of the 
ganaka and lekhaka as two persons to be associated with a 
judge in a court of justice and says they were to be duijas. Vide 
also Apararka p. 600. Therefore both these were only officers and 
not members of a particular caste. In the Mrechakatika (Aot IX) 
a éresthin and káyastha are associated with the judge. So the 
k&yastha seems to be the same as the Jekhaka of Brhaspati and 
as a mere official. In the first centuries of the Christian era the 
k&yastha was merely an officer and the word was possibly derived 
from oris a Sanskrit approximation of some foreign word for 
an officer, though in some parts of the country (as shown by 
Uéanas and Veda-Vyasa ) the kayasthas also had come to form 
a caste in medieval times. 
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Though numerous officers are mentioned in the inscriptions 
of the first five or six centuries of the Christian era, the kayastha 
hardly ever figures among them, One of the earliest inscrip- 
tions where the word kayastha occurs is the Kanaswa Inscription 
of Sivagana dated in the Mālava era 795 (i. e. 738-39 A. D. ). 
Vide I. A. vol. 19 pp. 56 and 59, See also E. I. vol. X, p. 79 for 
K&yastha Kajicana in Balera plates in 994-95 A. D., E. I. vol. XI. 
p. 149 for Sasanika k&yastha in Naraspatam plates of 1045-46 
A. D, E. I, vol. XI, p. 20,25 for k&yastha Suraditya who was 
* Sarvasástravit ' in Govindacandra's plate dated 1129-30 A. D., 
E. I. 19 pp.209, 213 Amoda plate dated 1161 A. D. (for Vastavya 
k&yastha), E. I. vol. 19 p. 45 Inscription of Hammira ( dated 
1288-89 A. D. ), E. I. XIL p. 46 (dated 1328-29 A. D. for 
Mathura k&yastha ), E. I, 20 Appendix No. 442 p. 64 ( for Gauda 
k&yastha) In the Rajatarangin! ( VIII. 131) kāyasthas and 
diviras are mentioned separately and in VIII. 2383 it is stated 
that the brahmana Sivaratha, who was a roguish k&yasths, was 
strangulated in the reign of Jayasimhs. So in the 12th century 
k&üyasthas were only officers in Cashmir and brahmanas held 
such offices. Vide Rajatarangini V. 180-184 for a bitter diatribe 
against k&yasthas. 

The Śūdrakamalākara (pp. 279-280) speaks of three sub- 
castes of k&áyasthas. 


Karüvara. According to Manu X. 36 he is a doubly mixed 
caste sprung from the union of a nisàda with a vaidehl and his 
craft is that of acarmakara, According to later digests like the 
Südrakamslàkara he is called ‘kahara’ or 'bhoi' and holds 
torches and carries umbrellas for others. 


Kürusa. According to Manu X.23 this caste springs from 
the union of a vratya vaisya and a similar female. This caste 
is also called Sudhanv&c&rys, Vijanman, Maitra and Satvata 
(according to Manu ). 

Kirata. Vide above (p.44) for vedic references, Veda-Vyása 
speaks of him as a subdivision of Sidra ( note 184). According 

to Manu ( X. 43-44) he is a ksatriya reduced to the status of a 
$üdra, Anu$&sana (35.17-18 ) says the same about Mekalas, 
Dravidas, Latas, Paundras, Yavanas and others. Karnaparva 
73. 20 speaks of kirdtas as men of fiery valour, Áávamedhika 
73, 25 shows that Arjuna met kirütas, yavanas and Mlecchas 
when proceeding to the north with the ASvamedha horse. The 
Amarakosa says that kirdta, dabara and palinas are subdivi- 
sions of Mleccha castes, 
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Kukkuta, According to Baud. Dh. S. I. 8. 8 he is à pratiloma 
caste, but I. 9. 15 says that he is the child of the union of a Sidra 
with a nis&da woman, while I.8. 12 states that-he is the offspring 
of a vai$ya from a nis&da woman. Manu X. 18 agrees with 
Baud, Dh. I. 9. 15. According to Kaut. III.7 he is the offspring of 
an ugra male from a nigada female. According to Adityapurana 
quoted in the Sadrakamalakara he manufactures swords and 
other weapons and engages in cookfights for the king. 


Kunda. According to Manu III. 174 he is the offspring of 
a clandestine intercourse between a married brahmana woman 
whose husband is living and a brahmana male. 

Kukunda. According to the Saitasamhit& he is the offspring 
of a magadha from a $üdra female. 

Kumbhakara. This word ocours in the gana kulaladi 
( Pan. IV. 3. 118), Usanas (32-33) says that he is the 
offspring of the clandestine union of a brahmana with a 
vaisya female. Vaik. (X.12) agrees with Usanas and adds 
that the offspring becomes either a kumbhakara or a barber 
who shaves parts of the body above the navel. Veda-Vyàsa 
(I. 10-11 ) and Devala (quoted in Par. M. II. 1. p. 431 and Gr. 
R. p. 337 ) include the potter among Südras.' In the Central 
Provinces the Kumbhàra is a scheduled oaste. 

Kulala. Yor Vedic references see above(p.43). Pan IV.3.118 
explains the formation of kaulàlakam (made by a potter). The 
Asv. Gr. IV. 3. 18 says that all earthen vessels (kaul&lam) of 
a deceased agnihotrin should be kept by his son. Why two 
names arose for the caste of potters it is difficult to explain. 


Kulika. This caste is mentioned in Sankha quoted by 
Apararka p. 1175 ( where Apararka explains it as devalaka ). 


Kuégilava, According to Baudh&áyana as quoted in the 
Krtyakalpataru he is the offspring of an ambastha from a 
vaidehaka female. According to Amara he is the same as a 
c4rana (a-bard ). According to Kaut. ( III. 7) he is the offspring 
of a vaidehaka male from an ambastha female ( i. e. exactly the 
reverse of Baudháyana's view ) and he gives the name vaina to 
the offspring of an ambastha male from a vaidehaka female, 


^ 186. ites o errem ege dq uveren 1 Amaga 
Pb pu NRT See tw). yu, 1.8.8, 11-12; sorfeerat gape! 
q.q; I. 9. 15 


187. Se umm aa: 
Gera: | Fae in qur, ay. II. 1. p. 431. 
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Krta. According to Gaut, IV. 15 he is the offspring of a 
vaisya from a brahmana woman, Yàj I. 93 and others call this 
caste vaidehaka. 


Kaivarta. In the Assam valley kaibartta is a scheduled 
caste. Vide under antyaja (p. 70) above. Medhatithi on Manu 
X. 4 says that this is a mixed caste, Manu X. 34 tells us that 
the inhabitants of Aryavarta employ the name kaivarta to denote 
the offspring of a nisáda from an &àyogava woman, who is also 
called márgava and dasa ( dá$a ? ) and who subsists by plying 
boats. Sarnkara on Ved&ntasitra II. 3. 43 says that dasa and 
kaivarta are the same, Fick p. 302 notes that fishermen who work 
with nets and baskets were called in the Jatakas kevatta. 


Kolika. Mentioned as one of the antyajas by Veda-Vyasa. 
Vide note 173 under antyaja. Koli is a scheduled caste in the 
Central Provinces and Kol in United Provinces, 


Ksatr. For vedio references see above. According to Baud. 
Dh. 8. I. 9, 7, Kaut. (IIL 7), Manu X. 12,13 and 16, Yaj. I. 94, 
Narada ( stripumsa 112 ), this is a pratiloma caste sprung from 
a &üdra father and ksatriya mother. Manu (X. 49-50) pres- 
cribes for him the same avocation as for ugra and pulkasa. 
Vas. Dh. S, 18. 2 calls him vaina. In the Amarakośa ksatr is 
given three meanings, a charioteer, doorkeeper and the caste 
described above. In Chandogya Up. IV. 1. 5, 7, 8 the word 
seems to mean only door-keeper, Pan. notices the word (VI. 4. 11). 
The Sahy&drikhanda ( 26, 63-66 ) says that ksatr is also called 
nis&da and that he is an expert in catching deer by means of 
nets, ig a forester and kills wild animals, also rings a bell at 
night to remind people of the hour. 


Khanaka, According to Vaik. ( X. 15) he is the offspring of 
an Syogava male and ksatriya female and lives by digging. 


Khaía or khasa, According to Manu X. 22 this is another 
name for karana; while in X. 43-44 he makes the khaéas a 
ksatriya caste originally but reduced to the status of Südras by 
the absence of sarhsk&ras and the absence of contact with 
brshmanas, Vide Sabha, 52, 3, Udyoga 160. 103. 


Guhaka. According to the Sfitasamhita he is the offspring 
of a Svapaca from a br&hmana female. 


Goja (or Goda), According to Usanas ( 28-29) he is the 
offspring of a clandestine union between a ksatriya male and 
female. i 
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Qopa. Vide note 184, He is the modern Gav]i and a 
$üdra subcaste. Yàj II. 48 says that debts contracted by gopa 
wives must be paid by their husbands as the latter’s profession 
and earnings depend upon them. The Kamasitra (I. 5, 37) 
mentions a caste called Gop&laka, 


Golaka. He is the offspring of a clandestine intercourse 
between a brahmana widow and a brahmana male. Vide Manu 
III. 174, Laghu-S&t&tapa 105, Sūtasarhhitā ( Siva. 12, 12), 


Cakri, According to USanas (22-23 ) he is the offspring of a 
clandestine union between a Sidra male and a vai$ya female 
and subsists by (selling ) oil and oilcakes or salt, He seems to 
be the same as tailike,  Hárlta (quoted by Aparürka p. 279 ) 
mentions him, According to Brahmapurana quoted by Apararka 
p. 1177 he is one who presses sesame. According to Vaik, (X. 13) 
he is the offspring of a secret love affair between a vaisya 
male and a bráhmana female and engages in the sale of salt 
and oil, 


Carmakara. Vide under antyaja (p. 70) above. He is men- 
tioned in many smrtis like Visnu Dh. S. (51.8 ), Apastamba (in 
verse 9.32), Pardgara (VI. 44). According to Usanas (4), he is the 
offspring of a Sidra from a ksatriya girl, while verse 21 says 
that those sprung from a vaidehaka and a brühmana girl 
subsist by working on hides. Vaik. ( X. 15) agrees with 
this latter. Manu IV. 218 speaks of him as carmávakartin 
( cutter of hides). According to several smrtis he is one of the 
seven antyajas. According to the Sütasamhità he is the offspring 
of an yogaya from a brahmana female. This name persists 
to this day as cámbhàr (in Western India) or cám&r in all 
other Indian provinces, This caste is often spoken of as Mochi 
(shoe-maker). Often the mochis are Moslems, ‘This is an 
untouchable caste and the population of carmakāras in India is 
very large. In the Bombay Presidency alone they are about 
two hundred and ninety thousand ( in 1931 ). 


Cükrika, According to Amara he is a person who rings a 
bell. Kelrasvami says that he announces the king's arrival by 
ringing bells and that some regard him as the same as vait&lika. 
According to Sankha ( prose ) and Sumantu quoted by Apar&rka 
(pp. 1175-76 ) cákrika and tailika are separate subcastes, 
According to Vaik. ( X. 14) he is the offspring of a love affair 
between a $üdra male and a vaisya female and his avocation 
is the sale of salt, oil and oil cakes, 
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Cündàála (or cándala), For Vedic references see above pp. 
44-45. Acc, to Gaut. IV. 15-16, Vas, Dh. S, 18. 1, Baud. Dh. S. I. 
9.7, Manu X, 12, Yaj. I. 93, AnuSdsana 48. 11 he is a pratiloma 
caste sprung of a Sidra from: & bráhmana woman. He is the 
lowest among men ( Manu X. 12), beyond the pale of religious 
observances prescribed for the four varnas ( sarvadharma-bahi- 
skrta, as Yàj. I. 93 says ) and often spoken of in the same breath 
with dogs and crows (e. g. Ap. Dh. S. II. 4.9. 5, Gaut. 15. 25, 
Yaj. I. 103).59? The word occurs in the kulaladi gana ( Pan, IV. 
3.118). Veda-Vyàsa-smrti (I. 9-10) says that there are three 
kinds of cāņdālas. viz. the offspring of a Sidra from a brahmana 
woman, the offspring of an unmarried woman, the offspring of & 
union with a sagotra girl, Yama quoted in Par. M. vol. II. part 1 
p. 306 says that one born of a person who after becoming an 
ascetic turns back to the householder's life, one born of a 
sagotra woman and one who is the offspring of a Sidra from a 
brahmana woman are all cāņdālas. Laghu-Satatapa (59) has a 
similar verse. Manu (X.51-56) says that cindalas and Svapacas 
should have their houses outside the village, vessels used by 
them cannot be used by others ( even after putting them in fire ), 
their wealth consists of dogs and asses, their clothes should be 
the garments on corpses, they should take their food in broken 
vessels, their ornaments were to be made of iron, they should 
incessantly roam, they are not to enter towns and villages at 
night, they have to carry the corpses of persons who have no 
relatives, they are to be hangmen when the king so orders, they 
may take the clothes, ornaments and beds of persons that are 
to be hanged. USanas (9-10) says that their ornaments are to be 
of lead or iron, they should have a leather thong round their 
necks or & cymbal under their armpits, they should remove the 
dirt of the village in the first part of the day, According to Visnu 
Dh. S. 16.11 and 14 their avocation is to be hangmen or to kill 
those offenders who are condemned to death and cindalas have 
to stay outside the village and to wear the clothes on corpses. 
Santi 141. 29-32 gives a graphio description of their hamlet.: The 
Classical description of a cdndala hamlet is in the Kádambart 
of Bana, In Anuśāsana (29.17) Matanga is called a cánd&ála 
because he was born of a brihmana woman from a barber. 


Fa Hien (405-411 A. D.) describes how cándàlas had to 
live apart and give notice of their approach when entering a 


188. eae: cfaewostmarcgncyege: tate fer feral: np qe 
wae: gan: u qua quoted in qer. ar, vol. II. part 1, p. 866. 
H. D. 11 
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town or market place by striking a piece of wood to make 
themselves known so that a man may avoid them and not 
come in contact with them (vide ‘Record of Buddhist kingdoms’ 
tr. by Legge, p. 43). In modern times cāņdālas are returned as 
a scheduled caste in Madras and Orissa. 

Cina. According to Manu X. 43-44 the CInas were a ksatriya 
caste reduced to the status of Südras, They are frequently named 
in the Mahabharata e, g. Sabha 51, 23, Vanaparva 177. 12, 
Udyoga 19. 15. 

Cuficu. According to Manu X, 48 the avocation of Meda, 
Andhra, Cuficu and Madgu is to kill forest ( or wild ) animals. 
Kullüka says that he is the offspring of a bráhmana from a 
vaidehaka woman, 

Cücuka, According to Vaik. (X. 13) he is the offspring of the 
marriage of a vaigya with a Südra woman and his avocation is 
the sale and purchase of betelnut, betelnut leaves and sugar. 


Catlanirnejaka (or only nirnejaka)-washerman. This occurs 
in Visnu Dh. S. 51. 15 and Manu IV. 216. It appears that 
Visnu who separately mentions 'rajaka ' (in 51. 13) distingui- ` 
shes between the two. Harita (quoted in Apararka p. 279 ) also 
distinguishes between ‘rajaka’ (one who dyes clothes) from 
‘nirnejaka’ (one who washes clothes), Very often ‘rajaka’ 
means only ‘a washerman' (as Amara says ). 

Jalopajivin—( subsisting by catching animals in a net) 
probably the same as a kaivarta, He is’ mentioned in Harita 
quoted by Apararka p. 279. 

Jhalla. Manu X. 22 says that it is another name for 
Karana and Khasa. In Bengal Jhalo Malo or Malo is returned 
as a scheduled caste. 

Domba (or Doma) is the same as £vapaca according to Kstra- 
svimion Amara. Parāśara quoted by Apararka (p. 1197) puts 
$vap&ka, domba and candala on the same level. Inthe Rajatar- 
angini ( V. 354, VI. 182, VI. 192) dombas are spoken of as untou- 
chables on the same level with candálas and as following the 
profession of singers. In RàjataranginI V. 389-394 dombas are 
spoken of as Svapacas. This caste is returned as a scheduled 
caste in Madras as Dombo, as Dom in Bengal, Bihar and U. P. 


Taksan or Taksaka (carpenter), For vedic references 
see above (p. 43), He is the same as vardhski quoted above, 
under kayastha. Heis mentioned by Manu IV. 210, Visnu 
- Dh. S. 51,8, According to the Mahabhasya on Pan, II, 4, 10 
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the taksan is a $üdra and on the same level with an ayas- 
kara (ironsmith) and excluded from sacrificial rites, Even 
so early as the Sat. Br. the taksan was an unholy person 
( &medhya ) and his touch made yajiapatras impure ( I. 1.3.12). 
Usanas 43 says that taksaka is the offspring of a brahmana 
fomale from a sūcaka (i, e. he is a pratiloma). He must be 
supposed to be originally different from the rathakara ( vide Tai. 
S. quoted above p. 43) who was allowed the vedic rite of adhàna 
or probably in the time of the smrtis the carpenter lost his 
former status, According to Vaik. ( X. 14 )'® the offspring of a 
bràhmana girl from a cücuka (sücaka?) is a taksaka who 
is untouchable or a goldsmith or blacksmith or worker in 
bell-metal, Brhaspati names the takgaka as one whose food 
a bráhmana could not eat, 


Tantuvaya ( & weaver ), also called kuvinda, He is men- 
tioned in Visnu Dh. S. (51. 18) and Sankha quoted by Apararka 
p. 1175, Heis regarded as a Südra by the Mahabhasya on 
Pan, II. 4. 10 and as excluded from sacrificial rites. 


Tambilika—seems to have been a caste, Vide Kàmasütra 
I. 5. 37. Bana refers to his house as stored with spices and betel. 


Tamropajivin (coppersmith). According to Usanas (14) he is 
the offspring of an àyogava from a brüáhmana woman. Vaik, 
( X. 15) says the same and calls him tamra. The Jativiveka 
( D. C. No. 347 of 1887-91 ) gives the name as tamra-kuttaka. 


Tunnavüya (a tailor). He occurs in Manu IV. 214. 
According to the Brahmapurana quoted by Apararka p. 1178 he 
is the same as sūci ( or saucika ). 

Tailika ( oilman )-occurs in Visnu Dh. S. (51. 15 ), Sankha 
and Sumantu quoted by Apararka ( pp. 1175 and 1176), 


Darada, Manu X. 44 names him. Vide note on khasa 
above p. 79, Vide Mahabharata, Udyogaparva 4. 15. 


Dasa (a fisherman). This occurs in an Upanisad passage 
according to Vedanta-sitra II, 3, 43. Veda-Vyàsa (I. 12-13) 
includes him among antyajas (vide footnote 173). Manu X. 34 
says that margava, dasa (dasa?) and kaivarta are the same and 
that he subsists by plying boats, Pan. (III. 4, 73) derives the 
word. Vide under kaivarta. 





189. qamma arnisgust mnt grea:  WWNORERTSTURT: 
miami wr ger. X. 14; aaminin: gaiga vurmurWeg (ORT 
anisar: settídan t qeeria in qur. ar. LL. 1, p. 380, 
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Divakirtya—occurs in Manavagrhya II. 14. 11. According 
to Amara both càndala and napita are called divakirti. 


Dausmanta. According to Gaut, 4. 14 this is an anuloma 
caste sprung from the union of a ksatriya male and a éidra 
female. According to the Sütasamhità the name is Dausyanta. 


Dravida, The same as karans, according to Manu X. 22. 
According to Manu X. 43-44, this is a ksatriya caste reduced 
to the status of a Sidra. Vide under kha$a, and Mahabharata, 
Udyoga 160, 103, Drona 93, 43, 


Dhigvana, According to Manu X, 15 he is the offspring of a 
brahmana male from an &yogava female and according to 
Manu X, 49 he subsists by working on (and sale of ) hides, 
Kullüke on Manu X. 49 quotes a text of Uéanas that Dhig- 
vanas subsist by working on hides and selling them and distin- 
guishes them from karavaras. This passage is not found in 
the printed text of Usanas. In the Jativiveka he is styled 
Mocikara, 

Dhivara. Same as ksivarta and dasa, Gaut.(IV. 17) 
indicates that this is a pratiloma caste sprung from a vaisya 
male and a ksatriya female (according to the view of some 
teachers). In the Tai. Br. III. 4.12 Dhaivara, Daga and Kaivarta 
are separately mentioned, but how they were distinguished it is 
difficult to say. All caught fish in different ways. Dhimar isa 
scheduled caste in the Bhandara District of C. P. 


Dhvaji (seller of wines )—mentioned by Sumantu and 
Harita quoted by Apararka p. 1176. The Brahmapurana quoted 
by Apararka ( p. 1177 ) says he is the same as Saundika. 


Nata, He is one of the seven antyajas (vide note 170 
above), Nata is a scheduled caste in Bengal, Bihar, U. P. and 
Punjab. Harita quoted by Apararka (p. 279) distinguishes 
between nata and Sailüga and Apararka remarks that nata is a 
specific caste, while śailūsa is one who though not a nata by caste 
makes a living by going on the stage. Manu X. 22 says that he 
is the same as karana, khasa (vide note on khasa p.79), Panini 
knew of a Natasütra composed by Silālin and another by 
Kyśāśva ( IV. 3. 110 and 111), but whether the natas he meant 
were 80 by caste or whether he meant only actors in general is 
not clear, Vide under rangavatarin for a quotation from Maitri 
Up. Probably this caste is the same as the Kolhatis or Bahu- 
rüpls of modern times (in the Deccan) who are dancers, 
acrobats and jugglers by profession, Fiok's work p. 299 speaks 
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of natakakulas mentioned in Buddhist Jātakas and at p. 294 he 
shows that in the Suruci Jataka the nata is described as throw- 
ing up a ball of rope and climbing it and performing other 
tricks of jugglery. 


Nartaka. According to Usanas (19) he is the offspring of a 
rafijaka from a vaisya woman and his profession is that of a 
singer. Brhaspati quoted in Par. M. (II. part I p. 380) sepa- 
rately mentions in the same verse nata and nartaka (both 
being abhojyanna toa brahmana), Atri VII. 2 also mentions 
the two separately. See note 189. 


Napita (barber). The Sankhayana grhya I. 25 refers to him 
(in ctidikarma). Ussanas (32-34) and Vaik. ( X. 12) s&y that he 
is the offspring of a clandestine affair between a brahmana male 
and a vaisya female and U$anas derives the word by saying 
that he shaves the body above the navel ofa person." Vaik, 
(X. 15) says thatthe offspring of an ambastha male from a 
ksatriya female is a nàpita, but he shaves the hair on the body 
below the navel, Pardgara (XI. 21)! says that the offspring 
of a brahmana from a Sidra girl is called dasa if sarnskaras 
are performed on him, but if they.are not performed he be- 
comes a nāpita. Pàn.( VI. 2. 62) specially provides for the 
accentuation of words meaning artisan ( si/pin, like nàpita or 
kulála) when compounded with the word grama, The Sütasarn- 
hità (Siva—chap. XII. 15) says that the offspring of the 
clandestine union of a bráhmana male and a. vai$ya female is 
called kumbhakàra or ürdhva-nàpita, while verse 32 says that 
the offspring of a ksatriya female from a nisàda is called 
* adho-napita ’. 

Nicchiv, Manu X. 22 says that this is another name for 
karana or kha$a. Probably this isa misreading for Licchavi 
or Licchivi, Kaut. (Arthasastra XI. 1) speaks of the oligarchies 
or corporations of Licohivike, Vrjika, Mallaka'?* etc, Vaisali 
was the seat of this oligarchy in the 6th century B. C. (Rapson's 
* Ancient India’ p. 169), Vide Indian Antiquary vol. 32 p. 233 
for their Tibetan affinities and I. A. vol. 9 p. 178 and vol. 14 
p. 98 for inscriptions of this tribe and ‘Indian Historical 
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Quarterly, 1933, vol. 18 p. 439 ff. Fa Hien(in ‘ Records of 
Buddhist Kingdoms ' translated by Legge, 1886, p. 71) says that 
the Licchavis of Vaisali were attached to Buddha and also 
speaks of Ananda ( pupil of Buddha ) and the Licchavis. 


Nitisda. For vedic references see above (pp. 43 and 46 ). 
The Nirukta!’ III. 8 while explaining the words ‘ paficajana 
mama hotram jusadhvam ' in Rg. X. 53, 4 remarks that according 
to Aupamanyayva the ' five people’ are the four varnas with nisáda 
as the fifth, This shows that Aupamanyava regarded them as 
distinct from the four varnas (including the sidras). The 
Nirukta further says that according to the Nairuktas the 
nisàda is, so called because ‘sin (or evil) sits down in him’; 
from this it follows that in the times of Yaska the nisàdas had 
come to be looked down upon with scorn as evil people and 
were probably some aborigines like the modern Bs. Accord- 
ing to Baud, Dh. S. (I. 9.3 and II. 2.33 ), Vas. 18.8, Manu X. 8, 
Anusaàssna 48,5, Yàj I. 91 the Nisdéda is an anuloma caste, 
offspring of the marriage of a brahmana with a $üdra woman. 
Baud. Dh. S, (II. 2.34), Kuut. (III. 7), Manu ( X. 8) and Yāj. 
(I. 91) say that pàrasava is another name for nisida. Manu 
(IX.178) derives páraSava from the root páray (to go across ) 
and the word Sava (a corpse ) meaning ' though living he is like 
one dead’, In a corrupt passage of Vas. Dh. S.?* (18. 9-10 ) 
the same derivation is accepted. Gaut. (IV. 14) distinguishes 
between nigàda and parasava, the former (acc. to the com. 
Haradatta ) being the offspring of a bráhmana from a vaisya 
woman and the latter being the offspring of a bráhmana male and 
a $üdra female. According to Narada (stripurnsa v. 108 ) and 
Anuśāsana 48.12, nisada is the offspring of a ksatriya male and a 
giidra female and he subsists by fishing (according to the latter). 
Narada ( stripurhsa 108 ) says that parasava is the offspring of a 
brahmana male and a siidra female. Usanas ( 36-38 ) says that 
the offspring of the marriage of a brahmana with a sidra 
woman is called parasava and gains his livelihood as the 
worshipper of the goddess Bhadrakali or by learning Saiva 
ágamas or by playing on musical instruments, while nisàda is 
the illegitimate offspring of a bráhmana from a $üdra woman 
who subsists by killing wild beasts ( such as elephants ) and by 


198, farg: menfaat wait ARa crease tem | Sells, 
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selling flesh, The Vaik.5 (X, 13) has practically the same 
remarks to make about paragava and nisáda. Santiparva ( 59. 

96-97 ) speaks of nisidas as men with reddish eyes and with 
black hair. -© In the Ramayana Guha, the king of nis&das, helps 
Rama to cross the river Ganges ( Ayodhya 50. 33). Here he is 
spoken of as belonging to the caste of nisádas ( nisàdajatyah ). 
We have historical evidence for the name pàra$ava in the 
Harsacarita (I, towards end), where Bana’®® tells us that he 
had with him two parasava brothers Candrasena and Matrsena in 
his travels. In the Tipperah copperplate of a chieftain called 
Lokanatha (about 650 A. D.) we are told that the king’s maternal 
grandfather Keóava was a paragava ( vide E. I. vol. 15 at p. 307). 
The Mit. on Yàj. I. 91 cautions that this nisida (the anuloma 
offspring of a brahmana from a $üdra woman) is different from 
another caste called nisàda, which is a pratiloma one and lives 
by catching fish. Medhatithi on Manu X, 8 does the same. 
Nisàda occurs in the gana kulaladi (Pan. IV. 3. 118). The 
Vay upurana ( vol. II. chap. 1. 120-121 ) narrates that the nis&das, 
dark and dwarfish, were produced from the left hand of king 
Vena and they dwelt on the Vindhya. In the Bhagavata-purana 
we have the same story?" ( IV. 14. 42 ff.) and we are told that 
nis&das were dark like crows, of short stature, snubnosed, with red 
eyes and hair and that they dwelt in mountains and forests. 


Pahlava,—occurs in Manu ( X. 43-44) as a ksatriya caste 
reduced to the status of $üdra. Vide note on kha$a. The 
Mahabharata several times mentions the Pahlavas, Paradas 
and other non-Aryan people (vide Sabha id 16-17, Udyoga 4. 
15, Bhisma 20. 13 ). 


Pandusopaka, According to Manu X, 37 he is the offspring 
of a cāņdala male from a vaidehaka woman, who maintains him- 
self by dealing in bamboos. He is the same as buruda. 


Parada, Vide Manu X. 43-44 and note on khaga above. 
Páradas are frequently mentioned in the Mahabharata, generally 
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as Mlecohas and non-Aryan tribes ( vide Sabha 32, 16,51, 12, 
52.3; Drona 93, 42 and 121. 13 ) Vide under Yavana. 


PGrasava. Vide nisàda above. In the Adiparva 109, 25 
Vidura is called paragava and he is said ( in Adi. 114.12 ) to have 
married the pàra$avi daughter of king Devaka. The Sahydadri- 
khanda (26. 43) says that he is called Sidra and is superior to a 
Sidra ( in status ) and that he was to live by the avocations pre- 
scribed for Südras. 


Pingala, According to the Sütasamhità he is the offspring 
of a bráhmana from an &yogava female, 


Pundra or Paundraka. Frequently mentioned in the Maha- 
bhàrata among non-Aryan tribes e. g. Drona 93. 44, Aévame- 
dhika 29, 15-16. Medhatithi on Manu X, 44 remarks that 
the Paundrakas are spoken of as ksatriyas in the Mahabharata, 
80 à man may be misled into thinking that even in tho days of 
Medhatithi they were still ksatriyas ( but they were not so), 


Pulinda. For vedic references see above (p. 47), They were 
a wild mountain tribe like the Kirdtas or Sabaras, In the Vana- 
parva 140. 25 Pulindas, Kirdtas and Tanganas are spoken of as 
dwelling on the Himalaya. Udyoga 160. 103, Karna 73. 19-20, 
Anusagana 33, 21-22 mention pulindas. Uśanas (16) says that 
he is the illegitimate offspring of a vai$ya male from a ksatriya 
female and he lives by rearing cattle and by killing wild 
beasts. Vaik. ( X, 14) says the same and adds that he subsists 
on the produce of the forest and by killing wild animals. 
The Sitasamhita is of the same opinion as Vaik, 


Pulkasa (or paulkasa), The word is also written as 
pukkass, Samkarācārya on Brhadaranyaka Up. IV. 3. 22 says 
that pulkasa and paulkasa are the same. According to Baud. 
Dh. S. (1.9, 14) and Manu X.18 he is the offspring of a nisida male 
from a $üdra female, According to Kaut. ( III. 7) he is the 
offspring of a nisida male from an ugra female, while Vaik, 
X. 14, Usanas (17) and the Sütasamhità say that he is the 
offspring of a Sidra male from a ksatriya woman and that he 
makes his livelihood by manufacturing and selling? liquors 
or natural intoxicating sap. The same is the view of some 
teachers according to Gautama IV. 17. According to Vas, Dh, S.* 
(18. 5 ) and Visnu Dh. S. (16. 5) he is the offspring of a vaiéya 
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male from a ksatriya female and the latter adds that he 
subsists by hunting. The Agnipurdna (151. 15) says that 
pukkasas are hunters. Yama’? and Harita quoted in the Krtya- 
kalpataru make him out as the offspring of a Sidra male from 
a vaisya female, Manu X. 49 prescribes catching and killing 
animals that live in holes as the occupation of ksatr, ugra and 
pukkasa. Kslrasvàm! (com. of Amara ) says that pukkasa is the 
same as mrtapa (which see below), Ap. Dh. S, (IL 1. 2.6) 
says that when a Brahmana, Ksatriya or Vaisya is guilty of the 
theft of gold, of the murder of a bráhmans, they undergo for 
some time in hell torments and then are respectively born as 
Candala, Paulkasa or Vaina. 


Puskara. Mentioned in Veda-Vyasa-smrti (I. 12) as one 
of the antyajas. Vide note 173 above. 


Puspadha, Manu (X. 21) says that this is another name of 
avantya ( p. 73.) 

Paundraka (or Paundra) Vide Pundra above. AnuéSdsana 
35. 17 and Santi 65. 13-14 have the form paundra, Vide Manu 
X. 44 for paundraka and note on khasa. 

Paulkasa, Vide pulkasa above, 

Bandin. See under vandin below. 


Barbara. Medhatithi on Manu X. 4 says that the barbaras 
are samkirnayonis. In the Mahabharata they are frequently 
mentioned among non-Aryan tribes along with Saka, Sabara, 
Yavana, Pahlava etc. Vide Sabha, 32. 16-17, 51. 23; Vana 254, 
18 ( as staying in the west ); Drona 121. 13; Anuśāsana 35. 17; 
Santi 65. 13. 

Bahya, Vide under antya (p. 70). 


Buruda (worker in bamboo), He is one of the seven 
antyajas ( vide note 170 above). The word is also written as 
varuda (vide below) Varuda occurs in the Kulàládigana 
( Panini IV. 3.118), Buruda is a scheduled caste in Orissa. 

Bhata. He is one of the antyajas according to Veda-Vy&sa 
(I.12) Vide note 173 above and on rangavatdrin below. 

Bhilla. He is one of the antyajas according to Angiras, 

«Atri 199, Yama 33, Vide note 170 above, 


Bhisak. According to Usanas (26) he is the offspring of a 
clandestine union between a br&hmana and a ksatriya girl 
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and he maintains himself by studying the Ayurveda in its eight 
parts, or astronomy, astrology and mathematics ( verse 27 ). 
According to Brahmapurana (quoted by Apar&rka p. 1171) he 
lives by surgery and by attending upon patients. 


Bhiipa. According to Yama quoted in Krtyakalpataru he 
is the offspring of a vaiS$ya from a ksatriya female. 


Bhirjakantaka. According to Manu X. 21 he is the offspring 
of a vratya bráhmana from a similar woman. In several coun- 
tries he is called àvantya or vatadhana, puspadha or Saikha. 


Bhrijakantha (same as ambastha ) According to the view 
of some teachers mentioned in Gaut. IV. 17, he is the offspring 
of a brahmana male from a vaisya female. 


Bhoja. According to the Süta-samhità he is the offspring 
of a ksatriya woman and a vaisya male. 


Madgu. Mentioned in Manu X. 48 as subsisting by killing 
wild beasts. Kullüka on that verse explains that according to 
Baudhayana he is the offspring of a bráhmana from a bandin 
female. Vaik. X. 12 says that he is the offspring of the 
marriage of a ksatriya male with a vaisya female and subsists 
as a merchant ( $resthin ) and does not take to the profession of 
& warrior. 


Maniküra, According to Usanas ( 39-40 ) he is the offspring 
of a clandestine union between a ksatriya male and a vaisya 
female and he gains his livelihood by working on beads, by 
perforating pearls and dealing in coral and conches. According 
tothe Sütasamhita he is the clandestine offspring of a vaisya 
male from a vaisya female. 


Matsyabandhaka (a fisherman). According to USanas (44) he is 
the offspring of a taksaka ( carpenter) from a ksatriya woman. 


Malla. Vide Manu ( X. 22) who says that it is another 
name of Jhalla etc. 


Maügadha. According to Gaut. IV. 15, Anusàsana 48, 12, 
Kaut. ( IIL 7), Manu X. 11, 17 and Yaj. I. 93 he is a pratiloma 
caste sprung from the union of a vaisya male and a ksatriya 
female; while according to the view of some teachers mentioned 
in Gaut. IV, 16, Usanas (7) and Vaik, (X. 13) he is the offspring - 
of a vaisya male and a brahmana female; but Baud, Dh. S. I. 9. 7 
says he is the offspring of a Sidra male and a vaiSya female and 
Visnu Dh. S. 16. 5 makes him the offspring of a Südra from a 
ksatriya female, Manu (X. 47) prescribes trade by land routes for 
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Magadhas; Anuśāsana X, 48 says that they maintain themselves 
on speech ( i. e. by praise) and are also called bandin. Sahyā- 
drikhanda ( 26, 60-62) also calls him bandin and says he is 
slightly superior to Sidra and that he is clever in ornate prose, 
in six languages, in kalas and he is a devotee of Kalika, Vaik. 
(X. 13) states that even Südras cannot take food cooked 
by him, that he is an untouchable and maintains himself by 
praise, by singing or by being a messenger. Usanas (7-8 ) says 
that he becomes the bandin of brahmanas and ksatriyas, he 
maintains himself by lauding (the deeds of others) or as a 
messenger or servant of a vai$ya. Panini IV. 1. 70 derives the 
word Magadha from the country Magadha, but apparently not 
in the sense of a caste. 


Manavika, According to the Sütasamhità he is the offspring 
of the clandestine union of a Sidra male and a Sidra female. 


Matanga. The same as candala, The Kàdambar! of Bana 
(para 9) and Amara employ them as synonymous. Yama (12) uses 
the word Matanga where we ordinarily find càndàla in other 
smrtis. In the Bombay Presidency there is an untouchable 
caste called Marg which numbers about three hundred thousand. 
There are Mangs as a scheduled caste in Orissa. 


Margava. Same as kaivarta (fisherman). Vide Manu X. 34. 


Mialakara or Malika, Vide Veda-Vyàsa ( I. 10-11) quoted 
above in note 184. 


Mahisya. According to the view of someteachers mentioned 
in Gaut. IV. 17 and Yàj. I, 92 he is an anuloma caste sprung from 
the marriage of a ksatriya with a vaiSya woman. According 
to the Sahyadrikhanda ( 26. 45—46 ) he is entitled to upanayana 
and his avocations are astrology, augury, prognostications 
due to svara, According to the Sitasamhita he is the same as 
&mbastha. 

Mürdhavasikia. This isan anuloma caste according to the 
view of some teachers in Gaut. IV. 17 and Yàj. I. 91 sprung from 
the marriage of & bráhmana with a ksatriya woman, According 
to Vaik. (X.12)the offspring of the marriage of a bráhmana with 
a ksatriya woman is the foremost among anulomas and is 
called savarna, while the offspring of the clandestine union of 
these two is oalled abhisikta. If crowned he becomes a king, 
otherwise he subsists by studying Ayurveda ( Medicine ) or the 
science of ghosts or astronomy, astrology and mathematics. In 
the Sabyadrikhanda ( chap. 26, 36-39 ) more details are added, 
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Mrtapa, Vide pulkasa above. In the Mahábhasya"? on 
Pan, II. 4. 10 this caste is mentioned as separate from candala, 
but both are included by the Mah&bhásya under $üdras that are 
niravasita ( i. e. those who are so low in the caste system that if 
a vessel is used by them for eating their food from it cannot 
be used by any one of the other castes even after the vessel is 
purifjed by fire &o. ). 


Meda. Heis one of the seven antyajas ( vide note 170). 
This is mentioned in Narada ( vàkpàrusya, verse 11). AnuSdsana 
22. 22 speaks of medas, pulkasas and antávesàyins, and the 
com. Nilakantha?" explains that Medas are those who èat the 
flesh of dead cattle. Manu X. 36 says that he is the offspring 
of a vaidehaka male and a nis&da woman, that he dwells out- 
side the village and Manu X. 48 says that his business along 
with that of Andhra, Cuücu and Madgu is to kill wild beasts. 
Vide under Andhra above and see E, I. vol. XX. p. 130 where 
meda and candala are named as lowest castes ina grant of 
Paramardideva in samvat 1236, According to Süudrakamalàkara, 
&ndhras &nd medas have to sweep dirty places, doorsteps 
and. privies, 

Maitra. Manu X. 23 says he is the same as Karusa. 


Maitreyaka, According to Manu X. 23 he is the offspring of 
a vaidehaka male and ayogava female and his means of liveli- 
hood are belauding kings and nobles continually and ringing a 
bell in the early morning. The Jativiveka says that he is 
called Dhokanakara. , 


Mleccha, According to the Sütasamhità he is the offspring of 
the clandestine union of a brahmana woman:and a vai$ya male, 


Yavana. According to the view of some mentioned in Gaut. 
IV.17 he is a pratiloma caste sprung from a Sidra male and a 
ksatriya woman, According to Manu X, 43-44 Yavanas were 
originally ksatriyas reduced to the status of $üdras ( vide under 
khasa above p. 79). Inthe Mahābhārata Yavanas are almost 
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always associated with Sakas and several other non-Aryan 
tribes; vide Sabha, 32, 16-17, Vanaparva 254. 18 (as inhabiting 
the west ), Udyoga 19, 21, Bhisma 20. 13, Drona 93, 42 and 121. 
13, Karna 73. 19, Santi 65. 13. From Striparva 22. 11 it 
appears that Jayadratha (king of the countries of Sindhu and 
Sauvira) had Kamboja and Yavana women in his harem, 
Panini (IV. 1.59) derives the word Yavananifrom Yavana 
and a vartika on that sūtra adds that Yavanani means the lipi 
(the written alphabet) of the Yavanas. Patafijali in his 
Mahabbasya (on Pan. II. 4. 10) indicates that he was prepared 
to regard Yavanas and Sakas as $üdras but as outside Arya- 
varta. Asoka in Rock Edicts V and XIII refers tothe Yonas 
and Kambojas as nations on the borders of his empire. The 
Visnupurana IV. 3.. 21 describes that the Yavanas shaved the 
head and also the beard, the Sakas tonsured their heads only, 
the Paradas allowed the hair on the head to grow long and the 
Pahlavas grew beards and that all became Mlecchas because 
they gave up their original dharmas and because brahmanas 
also left them. 


Rangavatarin ( or-téraka ), According to Manu IV, 215 he 
is distinct from $ailüg& and gàyana. Sankha (quoted by 
Aparárka p. 1175 ), Saakha (17.36) and Visnu Dh. S. 51,14 
mention him. According to Brahmapurana (quoted by Apararka 
p. 1178 ) he is a nata who goes on the stage for livelihood and 
who introduces various changes in his appearance and dress. 
Rangávatàrin is mentioned in the Maitri Up. along with nata 
and bhata.??* 


Rajaka (washerman), Dhobi is a scheduled caste in 
U. P., Bihar and C, P. and in Bengal (called Dhoba). He is one 
of the aní(yajas according to several writers (vide note 170 
above). According to Vaikh. (X. 15) and the Sitasamhita he is the 
offspring of a pulkasa ( or vaideha) from a brahmana woman, 
while according to Usanas (18) he is the offspring of a pulkasa 
male from a vaisya girl. The Mahabhasya on Pan. (IL 4. 10 ) 
includes him under $üdra. Yaj. II. 48 mentions him as liable 
to pay his wife's debts, because his livelihood depends on her. 
The Südr&kamal&kara mentioned another caste of rajaka ( which 
is the offspring of an ugra male and vaidehaka female ). 
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Rañjaka (dyer). Manu IV. 216 mentions him. According 
to Usanas (19) he is the offspring of a clandestine union between 
a $üdra male and a ksatriya female. 


Rathakára, Vide above pp. 43, 45 for Vedic references. 
According to Baud. gr. II. 5. 6 and Bharadvaja gr. (I) his 
upanayana was to be performed in the rainy season. It appears he 
lost his status gradually. In the Baud, Dh. S.( I. 9. 6) he is the 
offspring of the marriage of a vaisya male with a $üdra female. 
According to Yàj. I. 95 he is an anuloma doubly mixed as he is 
the offspring of a màáhisya male from a karana female and 
according to a prose passage of Sankha quoted by the Mit. 
the rathakàra is entitled to have  upanavana performed, 
to offer sacrifices and gifts and makes his living by learning 
the art of taming horses, of making chariots and building 
houses. According to USanas (5-6) and Vaik, ( X. 13) he is the 
offspring of a clandestine union between a ksatriya male 
and a brahmana woman and he is to behave like a $üdra, he is 
not a twice-born ( dvija ) and cannot repeat Vedic mantras and 
makes his living by tending and driving horses and carts, 


Rümaka. According to Vas, Dh. S. 18. 4 he is a pratiloma 
sprung from the union of & vaisya male and a bráhmana female. 
This would be krta, according to Gaut, (IV. 15), vaidehaka 
according to Baudhayana, 


Lubdhaka ( hunter of deer )—same as vyadha, 


Lekhaka. Mentioned by Sumantu quoted in Par, M. II, 
part 1 p.383. He is probably the same as kayastha, if a caste 
is meant; vide under kayastha pp. 75-76, 


Lohakara (ironsmith), Vide p.75 under karmara, Narada ®® 
(rnadana 288 ) recommends utilising the services of an ironsmith 
who is so by caste in the fire ordeal. He is mentioned by Hárlta 
( prose) quoted by Aparürka p. 1176, The Kamauli plate of 
Jayacandradeva Gāhadavāla was engraved by ' Lohára Someka ' 
in samvat 1232 ( E. I. IV. p. 127 ). 


Vandin (a bard, written as bandin also). According to 
Hárita quoted in Krtyakalpataru he is a pratiloma sprung 
from a vaigya male and ksatriya female. According to the 
Brahma-purana quoted by Apararka p, 1177 a vandin is one who 
sings the praises of men. 
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Varata, Enumerated among the antyajas by Veda-Vyüsa 
(I. 12-13 ). 

Varuda (worker in bamboo )—also written as buruda 
(vide above p. 89). The Mahabhagya on Pan, IV. 1. 97 ( vol. II 
p. 253) gives the instance v@rudaki (from varuda). Bidala- 
kara (splitter of bamboo) occurs in Tai. S. III. 4. 5. 1. and 
bidalakari in Vàj. S. 30. 8. 

Vatadhüna, According to Manu X. 21 he is the same as 
Avantya. 

Vijanman, According to Manu X.23 he is the same as kárusa. 

Vena (or Vaina). According to Manu X. 19 and Baud, Dh. 
S.(1.9.13) he is the offspring of a vaidehaka male from an 
ambastha female, while Kaut. (IIL 7) makes the vaina the 
offspring of an ambastha male from a vaidehaka female; and 
aecording to Manu X. 49 he makes his livelihood by beating 
musical instruments. Kullüka on Manu IV. 215 says that 
Vena is one who maintains himself by splitting bamboos and 
that heisthe same as buruda according to Viévaripa.. For 
Vaina see Ap. Dh. S. quoted under pulkasa (p. 89). Kaut. (IIL. 7) 
adds that a vainya follows the same profession as a rathaküra. 
Sankha (17. 38), Visnu Dh. S. 51. 14, Yaj. III.207 place the 
vena alongside of carmakara, nisáda and pulkasa, According 
to Vas. Dh. S. (18. 2) he is a pratiloma sprung from the union 
of a $üdra male and a ksatriya female. Yàj I. 161 has the form 
vaina which the Mit. explains as meaning one who maintains 
himself by cutting and splitting bamboos. The Sadrakamalakara 
notes that according to Ádipurüna vena is a drum-beater to 
announce royal orders and edicts. 

Venuka. According to Usanas (4) he is a pratiloma, the 
offspring of a sūta from a brahmana woman, while according to 
Vaik. ( X. 15) he is the offspring of a madgu from a brahmana 
woman and his avocation is to play on a viņā and on 
flutes, According to the Sitasarhhité he is the offspring of a 
barber from a brahmana woman. ‘ . 

Velava. According to the Sütasarhhità he is the offspring 
of a Sidra from a ksatriya woman by stealth, 

Vaidehaka. According to Baud. Dh. (1.9. 8), Kaut. ( III. 7), 
Manu X.11,13, 17, Visnu Dh. S. 16. 6, Narada (stripurnsa 
111), Yaj. I. 93, Anusásana 48. 10 he is a pratiloma sprung 
from a vai$ya male and a bráhmana female; while according to 
Gaut. IV. 15 he is the offspring of a Sidra from a ksatriya 
woman and according to Vaik. (X. 14), the view of some &c&ryas 
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in Gaut. IV. 17 and Us$anas (20) he is the offspring of 
a Sidra male from a vaisya female, According to Manu X. 47 
and Agnipurána (151. 14) his peculiar work is to attend on and 
guard women (in harems etc), while according to Usanas 
(20-21) and Vaik. (X.14) he is to tend goats, cows and 
buffaloes and to sell milk, curds, butter-milk and ghee. The 
Süta-samhità says that vaideha and pulkasa are the same. 


Vyadha ( huntsman )-mentioned by Sumantu in Aparárka 
p. 1176 and Harita (quoted by Apararka p. 279), Apastamba 
( verse ) 9. 32, Yaj. IT. 48. 

Vratya. According to Ap, Dh. S. I. 1, 1. 22-T. 1. 2, 10, Par. gr. 
IL 5 and other sūtra works a vrü/ya is one on whom and on 
whose ancestors the samskára of upanayana has not been per- 
formed, But in other works like Baud. Dh. S, (I. 9. 15), the word 
vràtya is applied to all who are born of the mixture of varnas. 


Saka. Manu ( X. 43-44 ) mentions Sakas along with Yava- 
nas and others as originally ksatriyas reduced to the state of 
Südras. Vide note on Yavana (p. 92) above. They are mentioned 
in the Mahabharata along with Yavana and other non-Aryan 
tribes. Vide Sabha 32. 16-17, 51. 23, Udyoga (4. 15; 19. 21; 
160, 103 ), Bhisma ( 20. 13 ), Drona (121. 13). Saka occurs in 
the kambojàdigana (Pan. IV. 1.175). Vide note 200. 

Sabara. An aboriginal jungle tribe like the Bhilla. In the 
Mahabharata the , Sabaras are frequently mentioned (e. g. 
Anuáéàsana 35, 17, Santi 65. 13 ). 


Salika. According to the Sütasamhità he is the same as 
Máàgadha. i 

Sulika. According to Usanas (42) he is the offspring of a 
clandestine union between a brahmana and a Sidra female and 
his avocation is to impale those offenders who are sentenced to 
be impaled. According to Vaik. ( X. 13) and Sütasamhità he is 
the offspring of a clandestine union between a ksatriya male 
and a Sidra female. 

' Saikha. According to Manu X. 21 he is the same as dvantya. 

Sailusa, Vignu Dh. S. 51.13, Manu IV. 214, Harita quoted 
by Aparürka p. 279 distinguish him from rang&vatàrl and 
the Brahmapurüna (quoted by Aparārka p. 1178) defines 
him as one who finds out employment for natas**. Apastamba 
9. 32 ( verse) speaks of him in the same breath with rajaka and 
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vyaidha. Yaj. IL 48 does the same and the Mit, thereon para- 
phrases the word by nata. 


Saundika (wine-seller). Visnu Dh, S, 51. 15, Manu IV. 
216, Yaj. II. 48, Sankha (quoted by: Aparárka p. 1175) and 
Brahmapurana ( quoted by Apararka p. 1177 ) mention him. 


Svapaca or Svapáka, He is one of the antyajas enumerated 
by Veda-Vyasa (I. 12-13). Vide note 173 above. He occurs in 
the gana kulaladi( Pan. IV. 3. 118). According to Baud. Dh. 8. 
( I. 9. 12), Kaut. (IIL 7 ), he is the offspring of an ugra male 
from a female of the ksatr sub-caste, while according to Manu 
X. 19 he is the offspring of a ksatr male from an ugra female. 
Vaik. ( X. 15) and Sütasamhità say that he is the offspring of 
a càndàla male and a brahmana female, while Usanas (11) 
holds that he is the offspring of a cándàla male from a vaigya 
woman. According to Manu X. 51-56 candalas and svapacas 
follow the same avocation and are governed by the same rules 
( vide p. 81 under cindala), USanas (12) says that they eat the 
flesh of dogs and that dogs sre their wealth, while Vaik. says 
that they wear the same marks that candalas have to wear 
( under the king’s order, as Manu says in X. 55), that they 
remove the filth of towns etc., stay near cemeteries, have to dis- 
pose of corpses of men that leave no relatives, have to act as 
hangmen for offenders sentenced to death and to take their 
clothes etc., have to take food in broken pots and to eat dogs’ 
flesh and to deal in hides and armour (or in armour made of 
hides) The Bhagavadgita (5. 18) puts him on the same level 
with dogs, In the Markandeya-purana (8. 81-83, 86, 96) a 
candala is called $vapaka (i.e. no distinction is made between 
the two), In the Jativiveka he is identified with the Mahar and 
with the Mang of the Deccan, 


Sütvata, According to Manu X. 23 he is the same as 
karusa above, 


Sudhanvacarya. According to Manu X. 23 he is the same 
as kárusa above. 


Suvarna, According to U&anas (vv. 24-25) he is the offspring 
of the legal union with Vedic mantras of a bráhmana male and 
a ksatriya female. It appears likely that the text is corrupt 
and we should read savarna for suvarna. He should perform 
rites prescribed by the Atharvaveda, he should by the king’s 
order ride a horse, elephant or chariot, may act as the comman- 
der of an army or may practise as a physician, 
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Suvarnaküra or Sauvarnika or Hemakara (goldsmith), A 
hiranyakara is mentioned in the Vàj. S. XXX. 17 and in Tai. 
Br. III. 4.14. According to Visnu Dh. 8. X. 4 and Narada 
( rnádàna 274 ) a goldsmith or a dealer in bronze or a bania was 
to examine the balance in the balance ordeal. Manu IV. 215, 
Yaj. I. 163, Sankha and Sumantu quoted by Aparàrka ( pp. 1175, 
1176 ) treat him on a level with karmakara (blacksmith) and 
nisàda. Manu IX. 292 condemns him as the worst of all 
rogues (sarvakantakapapistha). For the view of Vaik. and 
Brhaspati vide under taksan above (note 189), In the Maha- 
bhàrata it is said that after Parasurama’s alleged extermination 
of the ksatriyas, some of them that escaped resorted to the 


castes of ironsmiths and goldsmiths.” 


Sicaka, According to USanas( v. 43) he is an anuloma 
born of the marriage of a vaisya male from a $üdra female, 


Siictka or saucika or sücl—one who works with a needle, 
a tailor. According to Vaik. ( X. 15 ) and Uganas ( v. 22 ) he is a 
pratiloma, offspring of a vaidehaka from a ksatriya woman 
and engages inthe work of sewing witha needle. Saucika, 
according to the lexicon of Amara, is the same as tunnavaya (for 
which see above p. 83 ) and the Brahmapurana quoted by Apar- 
&rka ( p. 1178 ) also equates suc? with tunnavaya. 


Sita. For vedic references see above p. 43. According to 
Gaut. (IV. 15), Baud. Dh. S. (I. 9. 9), Vas. (18. 6), Kaut. (III. 7), 
Manu (X. 11), Narada (stripumsa 110), Visnu Dh. S. (16.6), 
Yaj. (I. 93) and Sütasamhità, he isa pratiloma sprung from a 
ksatriya male and a brahmana woman. Kaut. is careful to add 
that the sūta who figures in the purànas as the reciter is quite 
different from this. A vartika on Pan. ( VL 3. 70) teaches the 
formation of words like sütaputri.*9 According to Manu (X.47) and 
Visnu the avocation of siitas is driving a chariot (i. e. breaking 
and yoking horses). According to Vaik. (X, 13) he makes his liveli- 
hood by reminding the king of his duties and by cooking food 
for him. Usanas (v. 3) also says that his business is to remind (a 
king) of his duties. According to the Karnaparva ( 32. 48) sütas 





205, arareeaaraigand fred amm: smi 49. 84. etam is 
probably for eqtaire ( en iron-smith ), while Soother reading is Sqr 
( maker of bowstrings ) also, 


206, The 9th vartika on Pay, VI, 3, 70 is ibid ail 
gagr! The examples given by the ygnney ore qus, wegen ugs, 
Tagan. 
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are the attendants of brahmanas and ksatriyas and the latter need 
not carry out what the sūta says. According to the Vayupurana 
( vol. I. 1. 33-38 and vol. II. 1. 139 ) the süta was to preserve the 
pedigrees of kings and great men and traditions about learning or 
books, he is not authorised to study the Veda, the middling way 
of maintenance for him is to depend upon kings and to look after 
chariots, elephants and horses; an inferior way of maintenance 
is the practice of medicine, The Vaik. ( X. 13) and the Süta- 
sarhhit& expressly say that the difference between the süta and 
the rathakàra consists in this that the former is the offspring of 
a marriage, while the latter is the offspring of a clandestine 
union of a ksatriya male with a brahmana woman. The 
Sahyadrikhanda (26. 53-54) says that he is inferior to ksatriyas, 
but is entitled to do all the work of a ksatriya and that he also 
performs the work of a charioteer, of taming elephants and 
riding horses. 


'"Sünika or Saunika (a butcher) According to Usanas (v. 14) 
he is the offspring of an &yogava from a ksatriya woman. 
Hárlt& ( quoted by Apararka p. 279) speaks of him in the same 
breath with rajaka and carmakàra, The Brahmapurana ( quoted 
by Aparárka p. 1177 ) says that he is ' pasumaraka’. Sumantu??? 
quoted by Par. M. makes his food unfit for bráhmanas. He is 
the same as ‘ khatika’ according to the Jativiveka. 


Satrindhra. According to Manu X. 32 he is the offspring of a 
dasyu (as defined in Manu X. 45) from an &yogava woman 
and he makes his living by combing the hair (of men and 
women ), he is not to be treated as a dasa ( i, e. he has not to eat 
ucchista food ), but is to perform menial work (such as sham- 
pooing the body ) or is to subsist by catching deer etc. The word 
is included in the gana kulaladi (Pan, IV. 3. 118). From the 
Mahabharata we see what duties Draupadi disguised as sair- 
andhrI had to do for the queen of Viráta ( Viràta-parva 9. 18-19), 
viz. combing and arranging the hair, pounding unguents, making 
garlands, Similarly Damayanti became a sairandhri to the 
mother of the Cedi king ( Vanaparva 65. 68-70), but she 
refused to eat ucchista food, would not wash the feet of any- 
body and would not allow any man to approach her, According 
to Adipurāņa quoted in Siadrakamalakara he lives by hunting 
deer and guarding royal harems and women after delivery. 
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Sopaka. According to Manu (X. 38) he is the offspring of a 
candála male and a pukkasa female, subsists by the profession 
of being hangman to those whom the king condemns to death. 


Sadühanvana. Vide note on 'rathakàra' above (p, 45). 
Vide K&masütra I. 5.37. 


It will have been noticed that some of the castes mentioned 
in the smrtis such as ambastha, magadha, malla and vaidehaka 
are conneoted with countries ( Amba, Magadha, Videha eto. ), 
that some others are based upon race such as Abhira, Kirāta and 
Saka, Manu( X. 43-45) and the Mahabharata ( Anu$asana- 
parva 93. 21-23 and 35. 17-18) were prepared to admit that 
several foreign races like the Sakas, Yavanas, Kambojas, Dravi- 
das, Daradas, Sabaras, Kirātas etc. were originally ksatriyas, 
but had been reduced to the status of $üdras by losing contact 
with bráhmanas or by not liking the idea of being subject to the 
brahmanical system. The Visnupuràna (IV. 4. 47-48) says the 
same, Numerous names of castes arise from the professions 
they follow, e. g. ayaskara, kumbhakara, carmakara, taksan, 
tailika, nata, rathakàra, vena etc. Even in ancient times 
brahmanas followed so many different occupations almost as in 
modern times that the list of bráhmanas who cannot be invited 
at sraddhas because they follow occupations other than those 
prescribed for them is rather very formidable (vide Manu III. 
151 ff, and the remarks on panktipavana later on ). 


It appears that comparatively very early many among the 
bráhmanas had given up the occupations peculiar to them and 
were entitled to be called brahmanas simply because of their 
birth. The Mahabhasya?® of Patafijali quotes a verse ‘tapas, 
vedic study, and birth ( from brahmana parents )—these are the 
causes why a person is called a brahmana; he who is devoid of 
tapas and vedic study is a br&hmana only by birth (and not a 
real brahmana)’, Similarly in another place Patafijali quotes 
a verse ‘know this to be the auspicious sign of the best of 
br&hmanas, viz. whose lore, actions and birth are all three holy’ 
( vol. II. p. 220 on Pan, IV. 1. 44), Though in the Mahabharata 


208, au: apt sw Aa qu srgrormTCn | ma at drt e- 
WIBIT TT A: Aare, On qr. II. 2.6 (vol. I, p. 411 and II, p. 363). In 
the agarad 121. 7 we have a similar verse qq: ..... sTITTTSETCUTH, | 
fifi: aa vat a Q Pe: |. The agreg has another verse (vol, 
I. p. 220 ) sft qearaqran® fren diss aa wi cred facie wren 
CIE Gau u . 
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it is often said that a brahmana is so by birth alone and that he 
deserves respect from all, still we meet several times with 
passages *°® wherein there isa revolt against the caste system 
dependent on birth alone and where it is severely condemned 
and great emphasis is laid on the moral worth of & man. In the 
Vanaparva (181. 42-43) we are told *'? ‘ Truthfulness, restraint, 
tapas, generosity, non-injury to sentient beings, constant 
adherence to dharma-these always lead men to the fruition ( of 
their goal) and not caste nor family '. Udyogaparva ( 43. 20 ff. ) 
explains at great length what is meant by self-restraint. In 
the Śāntiparva ?™ (189. 4 and 8) ‘ Truthfulness, generosity, free- 
dom from hatred and wickedness, humility, kindness, and tapas— 
he is known as a bráhmana where these are seen. If these signs 
are seen in a Sidra and they do not exist in a brahmana, then 
the ūdra would not be a $üdra and the brahmana would not be 
a br&áhmana'. In another place we are told?" ‘there is no 
difference between the varnas; the whole world is brahma (the 
creation of Brahma ), since it was created by Brahma in former 
ages and was evolved into varnas by actions ( or.occupations ).' 
Udyogaparva *! ( 43. 49) remarks ‘Do not regard a person as 
bráhmana by his talk; he who does not depart from truth is a 
brahmana’; Vanaparva (216. 14-15) ' that 8üdra who is always 
struggling for self-restraint, truthfulness and dharma is a 
br&áhmana in my opinion, for a bráhmana is so by his character.’ 
Vide Vanaparva (313. 108-111 ) and Yāj. I. 200 and Vrddha 
Gautama p. 632. It has been seen above ( p. 6 ) that Gautama 
laid the greatest emphasis on the eight qualities of the soul. But 
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in spite of those sentiments the caste system dependent on birth 
has continued in all its strength and rigour for ages and writers 
like the Par. M. II. 1, p. 228 are emphatic in saying that between 
jati and character one must look principally to the eminence 
of the caste. 


In certain medieval works called Jativiveka and in other 
works like the Südra-kamalàkara ( first half of 17th century A. 
D. ) several more castes are mentioned, some of which are set 
out below. 


Aghasika or Andhasika—from a vaidehika male and a Südra 
female; sells cooked food; also called Randhavanu. 
Avartaka—from a bhrjjakantha and a brahmana woman. 


Ahitundika—from a nisàd& and a vaideha female; called 
Garud! in Marathi, 


Aurabhra—called Dhangar in Marathi (tends rams and 
ewes for their wool ). 


Katadhünaka—from avartaka and a brahmana woman. 
Kuntalaka—the same as nàpita. 


Kuruvinda—from a kumbhakara and a kukkuta female. 
Same as modern Sal], according to Sidrakamalakara. 


Gholika from a Vyddha male and gārudī female. He is 
called Undiramàru ( rat-killer) in the vernacular, 


Durbhara—from an àyogava and a dhigvana woman; called 
Dohor ( or Dhor ) in modern times. 


Paustika—from a bráhmana and a nis&da female; called 
in modern times Kahàra or Bho! ( palanquin-bearer ). 


Plava—from a candala and an andhra woman; called ‘had!’ 
in modern times. 


Bandhula—from maitreya and jinghika female; called 
Jharekar! now ( who takes out gold particles from the dust at 
the doors of goldsmiths ), 


Bhasmankura—from a Saiva fallen ascetic anda Südra pro- 
stitute; called Gurava by the Jativiveka. 


Manyu—from a vaisya and a ksatriya female; called 
Tavadia ( thief catcher ). 


Romika—from malla and an &vartaka woman; called 
Loņār in modern times (manufacturer of salt). 
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Salakya or Sakalya from a malakara and kayastha woman ; 
called Maniar. 


Suddha-Marjaka—called Mandali ( who gains livelihood 
by singing and playing on musical instruments ). 


Sindolaka or spandülika, from a Sidra male and a mágadha 
female; called Rangar! ( dyer ). 


In modern times each of the principal varnas has numerous 
sub-castes, based upon difference of country, occupation, sect and 
other causes, For example, brahmanas are first divided into 
ten classes, five of them being Gaudas** and five Dr&vidas. 
Among the Dravida bráhmanas, the Maharastra bráhmanas are 
again subdivided into numerous sub-castes such as the Cit- 
pàvana (or Kohkanastha ), Karhade, Desastha, Devarukhe eto. 
It is said that in Gujerat there are 84 subcastes of bráhmanas,?!5 
most of which do not interdine nor intermarry. There is often à 
further distinction among the members of the same subcaste, 
viz. those who follow the priestly occupation and those who do 
not. The spirit of exclusiveness and ideas of superiority that 
arose in vedio times gradually led on to further and further 
divisons and subdivisions of people owing to geographical 
situation and other?'* causes. It appears that probably even in 
ancient times the bráhmanas of the north looked down upon the 
brahmanas in eastern countries like Magadha. Vide notes 
31-32 above and Fick (pp. 213-214). The Matsyapurana ( 16. 16 ) 
says that brahmanas who dwell in Mleccha countries, in 
Trisanku, Barbara, Odra ( Orissa ), Andhra ( Telingana ), Takka, 
Dravida and Konkana are not to be invited at sraddhas.*"” 


214, qadar deg meer magam: | aside qu mer: qu 
SREXTW | aream: aeg THs Arse Ft Meter wana Ba Tat AN: wt- 
fae: u wentzarg | ( section of the enggar ) sard X. 2-3 ( ed, by Dr. 
Da Cunha); vide Wilson’s ‘ Indian castes’ vol. II. p. 17 where the 
names slightly differ. 


215. Sherring, vol. I. p. 99. gives the names of these 84 subcastes 
and Wilson in ‘Indian castes’ vol. II. pp. 92 ff. adds more bringing the 
total to 160. 

216. Vide Bombay Presidency Gazetteer, vol. 9 p. 18 (for 
S&rasvatas of Panjab having 470 subdivisions ). Wilson (‘Indian castes’ 


vol. II. p. 126 ) was informed that there were 469 subcastes of Sürasvata 
br&hmanas and he enumerates these at pp, 127-133. 
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Among ksatriyas there are several subdivisions, such as 
those claiming descent from the Sun or the Moon and those that 
call themselves to be Agnikulas ( vide Sherring, vol. I. p. 120 
ff. and Tod’s Rajasthan vol, I chapter VII for lists of royal 
tribes ) The Paramàras have 35 branches, Guhilots 24 branches, 
Chahmanas 26 branches, Solankis 16 branches and so on. 


Even among comparatively late works the total number of 
subcastes enumerated does not go beyond even two hundred, 
For example, Wilson in ‘Indian castes’ vol. I pp. 65-70 mentions 
only 134 castes with their Sanskrit and modern Marathi names 
as gathered from the Jativiveka, Madhava-kalpalataé, Parasu- 
radma-pratapa and other works. It is only in the census reporta 
prepared at great expense by the British Government after 
elaborate efforts and organization that the great complexity of 
the caste system in modern India is laid bare to the eye. But 
this work cannot, by reason of its limited scope, go into these 
varied and complex details of the hundreds of castes that exist 
in the several provinces of India, 


CHAPTER III 


THE DUTIES, DISABILITIES AND PRIVILEGES 
OF THE VARNAS 


The duties and privileges of varnas occupy a very 
prominent place in all works on Dharmasastra. The study ( of 
the Vedas ), offering sacrifices and giving gifts are said to be 
the duties absolutely enjoined on the brahmana, ksatriya and 
val$ya,!5 while each of these three varnas has certain peculiar 
privileges, which are its principal means of livelihood. Teach- 
ing Vedas, officiating at sacrifices and receiving gifts—these 
are the privileges of brahmanas; the profession of arms and 
protection of the people are the peouliar privileges of ksatriyas; 
agriculture, rearing cattle, trade and money-lending are the 
peculiar privileges of vaisyas. The first three viz, study, 
sacrifices and liberality are said to be the dharmas of all dvijas 
and the other actions such as teaching the Veda are said to be 
the vrtti or jivika ( means of livelihood ) of the dvijas. The conse- 
quence of this bifurcation is that if the first three are not 
performed or are neglected, the person concerned was deemed 
to incur sin, while a brahmana is not bound necessarily to earn 
his livelihood by allor any one of the three viz. teaching, 
officiating at a sacrifice or receiving gifts.?? A few words on 
each of these duties and privileges must be said at this stage. 


Study (of Vedas), It has been already stated ( p. 38 ) that 
bráhmana and learning had become indissolubly connected even 
in early Vedic periods, We see in the Satapatha Br. and in the 
Upanisads that certain kings had attained eminence as 
philosophers or students of brahma-vidyá and then even learned 
bráhmanas came to them as pupils. For example, Yàjüavalkya 
learnt from Janaka (Sat, Br. XI. 6, 21.5), Balaki Gargya from 





218. fasnetaravqaafasar greg argorentier: xerarstam@aen | 
gig rowed | afk carol erigere | haera wiratracrguerpediqa ! 
maa X. 1-3, 7, 50; vide also Ap. Dh. S, II. 5. 10. 5-8, Baud. Dh. S. I. 
10. 2-6, Vas. II. 13-19, Manu I. 88-90, X. 75-79, Yaj. I. 118-119, Vişņu 
Dh. 8. IL. 10-15, Atri 13-15, M&rkendeyapur&pa 28. 3-8, 
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Ajátasatru, king of Kas! ( Br. Up. II. 1 and Kausitaki Up, IV ), 
Svetaketu Aruneya from Pravahana™° Jaivali (Chan. Up. 
V. 3 ), five bráhmanas from Aévapati, king of Kekaya (Chan. 
V. 11). In Br Up. (IV. 2. 1) Janaka is described by 
Yajfiavalkya as one who had studied the Vedas and Upanisads,**! 
From this it may be inferred that some ksatriyas at least 
spent a good deal of time in the study of religious and 
‘philosophical doctrines, The conclusion? that is sometimes 





220. saen Safe says in srera V. 3.7 that qearfafter was not 
known to rgrors till he imparted it to mwa‘ aur ar ed mang wid a 
Wg eret qu Per agers ana alg sey eaete aar AR? |; 
vide gg. qw, VI. 2. 8. where similar words occur about the same frat. 
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vifa are aag oa maA i qu. v. IV. 2. 1. 


222. Vide Deussen's ‘ Das System des Vedanta’, 1883, ( pp. 18-19 ) 
‘the real cherisher of those thoughts was originally the caste of the 
kgatriyas, rather than the caste of the priests. Over and over again we 
come across the situation that the br&hmana asks the kgatriya for infor- 
mation’ and Deussen refers only to six passages (Br. Up. II, 1, VI. 2, 
Ch. Up. V. 3 ond V. 11 and Kaugitaki Up. I. 1 and IV. 1). Vide also 
‘Philosophy of the Upanishads’ (translated by Geden, 1905, pp. 17-19). 
In the first place these are too few passages out of the vast Upanigad 
literature to found tho sweeping generalisation in which the German 

` savant indulges. In the second place in Dr. Up. II. 1 ond Kaugitaki 
Up. IV. there is no statement that brahmavidy& was known only to 
keatriyas; on the contrary Aj&tagatru expresses surprise that a 
br&hmapa should approach a kgatriya for the expounding of brahma- 
vidya and says that this is opposed to the natural (or usual) order of 
affairs. This shows that Ajatadatru was an exception and that brahmanas 
usually taught brahmavidya, In Kaugitaki I. 1. and Ch. Up. 
V. 11 all that is narrated is that Gautama Svetaketu learnt from 
Citra Gārgyäyaņi and certain drotriyas like Aupamanyava learnt Vaid- 
vinaravidy& from Aédvapati Kaikeya. But nothing is snid here about 
brahma vidy& being first known to kgatriyas only. In Br. Up. VI. 2 and 
Ch. Up. V. 11 it ia no doubt stated that ‘this Vidya was not known to 
any brahmana till then; but ‘this vidya’ does not mean the whole of the 
philosophy of brahma, but only that particular doctrine which bears the 
name of pafic&gnividya. This vidya no doubt propounds the doctrine 
of transmigration in a figurative and somewhat picturesque way. But 
that doctrine is elsewhere elaborated by brdhmanas like Y&jfiavalkya to 
the brahmanas in king Janaka’s court and to Janaka himself ( vide Br. 
Up. ITI. 2. 13 and IV. 4. 8-4). Nor can it be said that the doctrine of 
transmigration was not at all known before the Upanigads. The same 
views are echoed by Sir R. G. Bhandarkar in * Verhand-lungen des VII 


( Continued on next page ) 
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drawn by certain writers that ksatriyas or kings were the 
pioneers in brahmavidy& cannot be accepted as correct. The 
germs of the philosophy of the Upanisads are seen in the later 
hymns of the Rgveda, in the Atharvaveda and in some of the 
Brahmana treatises, The Upanisads are full of brahmanas who 
independently propounded various aspects of brahma-vidya and 
there is no reason to suppose that the few ksatriyas referred to as 
masters of the vidya were the only persons who first attained to 
that position. There are hardly any ancient passages to show 
that vaisyas devoted any portion of their time to veda study. 
The Kathaka-Samhita*®? (IX, 16) indicates that all varnas 
studied the Veda since it speaks of a person not a bráhmana, 
having studied (Vedic) lores and yet not shining (by his 
learning ). 


Asto bràhmanas the matter stands thus, The Nirukta 
(II. 4) contains four *** verses ( which are called Vidy&sükta ), 
the first of which says that vidya came to the bráhmana and 
requested him to guard her as his treasure, The Mahabhásya?55 
of Patafijali quotes as an Ggama (Vedic passage ) the words ‘a 
brahmana should study and understand without any motive ( of 
profit) dharma, the Veda with its six subsidiary lores ( viz. 
phonetics eto.)' Manu IV. 147 says ‘a br&hmana should 
always and assiduously study the Veda alone; that ( Veda 
study ) is his highest dharma; everything else is inferior 
dharma’, Yaj. ( I. 198 ) observes ' the Creator created bráhmanas 
for the preservation of the vedas, for the satisfaction of the 





( Cotinhued from last page ) - 


Internationalen Orientalisten Congresses zu Wien ( Arische Sec. pp. 
108-109 ) and in * Vaigyavism and Saivism' p. 9 ‘Kgatriyas engaged 
themselves in active speculation on religious matters about the time of 
the Upanigads and are mentioned as the original possessors of the new 
knowledge,’ and the learned Doctor refers only to Ch. Up. V. 3 and V, 11, 
It may be stated that Hopkins (in ‘Ethics of India’ 1924 p. 63), Barth 
(Religions of India p. 65) and Vedic Index (vol. II p. 206) do not 
subscribe to these views of Deussen and Bhandarkar. 


223. qa Auma Sp tae wo taaga ater piera- 
wees maot qrfaroret fare saraaa (mra. IX. 16, 


224, The same four verses occur in Vas. Dh.S.II. 8-11, three of them 
except ‘ adhyapita ye’ in Vignu Dh. S. 29. 9-10 and 30. 47; Manu II, 
114-115 expresses the ideas of two out of them, but in different words. 
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gods and pitrs, for the safeguarding of dharma.’ Atri (25) con- 
tains the same idea, Other**'' sages say that he in whose family 
Veda ( Vedic study ) and ved! (consecration of fires for srauta 
rites ) are given up for three generations becomes a durbrahmana 
(an unworthy or bad bráhmana), The Tai. S. (II. 1. 10. 1) 
prescribes a rite for a durbráhmana in whose family cessation 
of drinking soma occurred for generations and who himself 
desired to drink soma, 


Teaching the Veda—1t is probable that in very remote times 
the son was taught the Veda by his father. The story of Svetaketu 
Aruneya ( Chandogya V. 3. 1. and VI. 1. 1-2 and Br. Up. VI. 2. 
1 ) shows that he learnt all the Vedas from his father and the 
legend in the Br, Up. ( V. 2. 1) that the gods, men and asuras 
learnt from their father Praj&pati points in the same direction,** 
Rg. VII. 103. 5 shows that instruction was oral and consisted 
in the pupil repeating the words uttered by the teacher. 23° 
Whatever may have been the case in very remote times, from 
the times of the Brahmana literature and in the times of the 
dharmasgastras teaching Vedic literature was almost universally 
in the hands of brahmanas. Some ksatriya teachers or philoso- 
phers are referred to in the Satapatha ( VIII. 1. 4. 10 and XT, 6. 2 ) 
and elsewhere, but they are generally held in low esteem. The 
Ap. Dh. S.** (II. 2. 4, 25-28) lays down that the brahmana 
alone can be the teacher ( of a bráhmana ), but in distress (i. e. 
in the absence of a bráhmana teacher ), a brahmana may learn 
from a ksatriya or vaisya, but the only service (which as a 
pupil) he should render to a ksatriya or vaiSya teacher is to 
go after him ( and not shampooing his feet etc.) and after the 
bráhmana finishes his study, the brahmana may go in front 


226. suggeren Iga adiu fafoüs Aros! a È gaioi 
ma wa. MAN: | traag I. 10. 5-6. This is quoted as 
Yama’s by Aparārka pp. 286,449. Audanasa (chap. IV p. 524, Jiv.) 


has the verse, but the last pada is smgrqt a mqraa. Vide es 
the following smí2rd yasama wt garigo: att fqunm | 3 
mamaaa carrer agara | 8. & IL 1.10.1; vide also 
8. wi. IL 1. 5.5 łem garecqeareie v om qataregeara ata a fau i 

227. wq: areca: sud fdeft agaia aaa snper wert 
sga? quis ty. v. V. 2. 1. 

228. qarara sege art armeta qq faraor: à wr. VII. 103. 5. 

220. smor srar: Erde gl ong sare eror Wed maaa snp 
Sr sw Curr | ere HUT agror qerir qat eara à omg, w. |, IL. 2. 4. 25-28.: 
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( of;his ksatriya teacher) Gaut. ( VIT. 1-3) and Manu ( X. 1, 
II. 241) lay down the same rules. Manu (II. 242) adds that a 
perpetual student ( naisthika brahmacārt ) should not stay as a 
pupil with a teacher who is not a bráhmana and that a brah- 
mana may learn even from a Südr& a useful or efficacious 
craft ( II. 238). The profession of teaching the Veda could not 
have brought much money or wealth to brahmanas, since very 
great emphasis was laid, as we shall see later, on teaching 
without any prior agreement about payment, It was the 
privilege of a bráhmana alone to officiate as a priest, Jaimini®®° 
says that, as the ksatriya and vaisya cannot be priests (rtviks ), 
the satira (a sacrifice extending over many days or years) 
could be performed only by bráhmanas. The Katyayana Srauta- 
sutra uses a similar argument. When Visvamitra agreed to 
perform a sacrifice for Trisanku who had been cursed to bea 
càndàla, the Rámáyana*! says that the gods and sages would 
not accept the oblations. It is doubtful whether the same rigid 
rule prevailed in ancient Vedic days. In Rg. X. 98. 7 itis 
said that Devapi was the purohita of Santanu and the Nirukta 
(IL 10) adds that Devapi and Santanu were brothers and des- 
cendants of Kuru. So, according to the Nirukta at least, a 
ksatriya could be a purohita in Vedio times. It may be admit- 
ted that the Rg. itself does not expressly say that they were 
brothers. In modern times many writers often speak of br&h- 
manas as the priestly caste or as priests. But this is nota 
very accurate statement. All brahmanas never were nor are 
priests; besides even in modern times when caste is so rigid 
all priests in all temples and shrines are not bráhmanas. 
Some brahmanas became the family priests (purohitas) of kings, 
many engaged as riviks at solemn srauta sacrifices or at domes- 
tic rites and ceremonies, Temple priests are comparatively & 
later institution and they were generally looked down upon in 
olden times and are regarded as inferior even in modern times,*?? 
Manu (III. 152) says that a devalaka i. e, a bráhmana who took 





230. amat ecrire qTHTATT 
warn faqariqeegt: (rer. sit 1, 2. 28. 
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; N qram 59, 13-14, 


292. "ardet fest AN naea stat quet ma ecg 
nde: V graii «eret quent weet! onis: ec ta: erba aar i 
gas quoted in gagat II p. 396, the first verse being quoted by 
aTr also pp. 450, 923. 
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remuneration to perform service before the image in a temple 
for three years continuously was unfit to be invited at a Sraddha 
or to officiate in a sacrifice for gods. 


The third means of livelihood permitted to brahmanas was 
receiving gifts from a worthy or unblemished person. Accord- 
ing to Yama??? quoted in the Sm. C. (I. p. 179) pratigraha ( recei- 
ving gifts ) from a worthy person of the three higher varnas is 
superior to the acquisition of wealth by officiating as a priest 
or by teaching. But Manu ( X. 109-11) says that pratigraha 
from an unworthy person (or a $üdra ) is worse than the act of 
teaching him or officiating as a priest for him. Very elaborate 
rules were laid down about gifts i. e. who should receive gifts, 
from whom gifts may be received and on what occasions and 
what things were proper subjects of gift. The latter two matters 
will be discussed in detail later on. Here the rules about the per- 
sons to whom gifts should be made and from whom they were to 
be accepted will be set out. It appears from the Br. Up. (IV. 1.3) 
that even in those ancient times there were prohibitions against 
receiving gifts from unworthy persons and officiating as priests 
for the unworthy. And the Br. Up. ( V. 14. 5-6) suggests that 
it is only the learned who could properly accept large gifts. 


In the first place, the ideal set before bráhmanas was one 
of poverty, of plain living and high thinking, of forsaking the 
active pursuit of riches and cherishing cultural preservation 
and advancement, Manu lays down the general rule that 
when not in distress a brahmana should acquire wealth only 
just sufficient to maintain himself and his family, and to 
enable him to perform his religious duties without causing any 
harm to others or by as little harm to others as possible and 
without unduly worrying his own body (IV. 2-3) and then 
Manu (IV. 7-8) says?* that a brahmana householder may 


233. Ruen ward Sead per | nnee me- 
Alali q MGA yata Fan t uu quoted in apa I. p. 179. 

234. The words ‘kustla and ‘kumbhi’ have been variously 
explained by the commentators ; vide Kullüka on Manu IV. 7, Accord- 
ing to Kullūka one who hes corn sufficient for three years is called 
‘kustiladhinya’ as suggested by Manu X, 7; while ‘kumbhidhinya’ 
is one who has a storo of corn for one year. Medhatithi says that 
there is no restriction to corn only ; one who has wealth either in corn 
or money to satisfy his needs for three years is 'kustüladbünya'; 
according to Govindarzja, ‘kustladhinya’ and ‘kumbhidhanya? are 

. respectively those who have corn for 12 and 6 days. The Mit. 
on Yāj. I. 128 accepts Govindartja’s explanation. 
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either accumulate so much grain ( but not more) as would fill a 
kusüla (a granary), or a kumbhi?5 or he may have as much 
corn as would satisfy all his needs for three days or as much 
as will suffice for the day that is on and that out of these four 
each succeeding one was superior to each preceding one i, e. one 
who had no more accumulation of material goods than for the 
day itself (and who did not care for the morrow) was the best 
brahmana. Y4j. I, 128 speaks of a fifth grade viz. a bráhmana 
should subsist by collecting the ears of corn that are left in 
the field after the crops are gathered or the single grains of 
corn so left and Manu (X. 112) says that if a brahmana 
cannot maintain himself he may prefer to live on the collection 
of fallen ears of corn or grdins rather than receive gifts. This 
last mode is designated rtà by Manu (IV. 5). Manu (IV. 12, 
15,17 )lays down that à brahmana should cultivate supreme 
contentment and though desirous of happiness should restrain 
himself (in the pursuit of wealth), he should not, even when 
in distress, hanker after the acquisition of wealth by excessive 
attachment or by doing what is forbidden or by accepting gifts 
from any person whatever (of blemished character etc, ) and he 
should give up pursuits that are opposed to ( cause obstacles in ) 
his devotion to Vedio study, Yaj. ( I. 129) says the same thing 
in more concise language. Vyasa prescribes that a br&hmana 
should seek to narrow down his means of livelihood and should 
not hanker after excess of wealth; if he sets about accumulation 
of wealth he loses the (glorious) status of brahmanya.®° The 
Mahabharata says that when a brahmana has more corn than 
he would require to satisfy his needs for three years, then he 
should offer a sacrifice with that wealth and he should not go 
on accumulating wealth in vain and that accumulation of vast 
wealth is a calamity for a brahmana,®*” 

Gautama ( IX. 63), Yaj. ( I. 100 ), Visnu Dh. S. ( 63. 1), and 
Laghu-Vyàsa (IL. 8) say that a bráhmana should approach a 





235. That this ideal of ‘kumbhidhinya’ is very ancient is shown by 
the use of the word kumbhidhinya in the Mahsbhsgya where 
it is explained as follows (on Pap. I. 3. 7, vol. I. p, 264) 
‘ gyefrareq: stra gerd | ger greats ured a GTT: | qeq ga: gaat 
araa Ww erat gedrares: | 
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king (or a rich man) for his yogaksema (i.e. for his livelihood 
and support) Manu (IV. 33), Yaj. ( I. 190), and Vas. Dh. S. 
( XII, 2) declare that a br&hmana when oppressed by hunger 
should seek for help ( or money ) from a king, from his pupil or 
from one who is able and willing to offer a sacrifice, Buta 
bráhmana should not receive a gift from an irreligious king or 
other irreligious donor, This implies that if the brahmana is not 
hungry and has sufficient wealth either obtained by inheritance 
or partition or in any other way he should not go about seeking 
for wealth and should not receive gifts (Manu IV. 34). Ifa 
bréhmana cannot secure gifts from the above three, then he may 
do so from any other worthy dvijati, * When even that is not 
possible and the brahmana is in difficulties he was allowed to 
take a gift from anybody including a Sidra ( Manu X. 102-103, 
Yaj. III. 41); but a brahmana should not seek gifts from a 
Südra for the performance of a sacrifice or for agnihotra, as 
thereby he becomes a candala in another birth ( Manu XI. 24 
and 42, Yàj 1.127). A brahmana trying to support his hungry 
elders ( parents etc. ), his dependants ( wife, servants etc. ), and 
about to worship gods and honour guests may accept a gift 
from anybody ( except a patita ), but should not satisfy his own 
hunger with that wealth (Manu IV. 251, Vas. 14. 13, Visnu Dh. 
8.57.13, Yaj. I. 216), Yàj, however, allowed this even for 
one’s own livelihood. Gaut. *?? (18. 24-25 ) allows a bráhmana 
to receive even from a Sidra as much as would enable him to 
finish marriage ceremonies on which he has embarked or to get 
materials for a sacrifice when he has begun it. One may take 
gifts from a Sidra or ugra for paying a fee to one's guru at the 
end of the period of brahmacarya (Ap. Dh. S. I. 2. 7. 20-21 ). 
A bráhmans was not to seek gifts from a king who was not of 
ksatriya lineage nor from butchers, oilmen, keepers of liquor- 
shops and of brothels nor from courtesans ( Manu IV. 84 ), nor 
from a king who is avaricious and transgresses the rules of the 
éastras *° ( Yaj. I. 140, Manu IV. 87). The Smrtis lay down 


298. sarai anig aiai rrgroit sposta t cite rares | tae 17.1-2. 
289. qaq eraai udari w pret à stan 18. 24. 


240. Vide Par. M. I. 1, p. 199 for quotations from Saivarta, the 
Bkandapur&pa, the Vignu-dharmottara condemning the receipt of gifts 
from irreligious kings. In Anudüsana 93. 94 the sages say to king 
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that it is the duty of the king to support Srotriyas ( bráhmanas 
learned in the Veda) and brahmanas who are incapable of 
struggling for their maintenance (Gaut. X. 9-10, Yaj. III. 
44, Atri 24) and that if a Srotriya perishes through hunger in 
the domains of a king, that country would suffer from famine 
and disease ( Manu VII. 134). Yaj. IIL 44 lays down that it is 
the duty of a king to assign a proper means of livelihood to a 
br&hmana in distress, having regard to the brahmana’s conduct, 
descent, learning, Vedic study, tapas, the members in his 
family. %! The ideal set before brahmanas in the matter of 
pratigraha ( receiving gifts ) was that he, who though entitled 
to accept a gift (on account of his Vedic learning and tapas ) 
does not take it, attains to the highest worlds ( Yàj. I. 213 ); and 
Manu (IV. 186) says that though entitled to accept gifts a 
brdhmana should not again and again resort to that method, 
since the spiritual power ( due to Vedic study ) that he acquires 
is lost by accepting gifts. Another rule about gifts is laid 
down in many works as follows. When a donor himself goes 
to the place of a worthy donee and makes a gift that is the best 
gift, when a donor calls a donee to his place and makes a gift 
it is middling and when a donor gives if begged by a donee it 
is inferior.** Manu ( IV. 188-191 ) prescribes that a man, who 
is not learned, is reduced to ashes like fuel if he accepts a 
gift of gold, land, horses, cows, food, clothes, sesame and ghee, 
that a br&áhmana who, being devoid of learning and tapas 
(regulated life), desires to accept gifts sinks (into Hell ) as 
one who sits in a stone boat sinks in water; and that therefore a 
br&hmana who is not learned should be afraid of receiving gifts. 


241. We find that kings followed these directions from very 
ancient times, In Karle Inscription No. 13 (E. I. vol. VII. p. 57) and 
Nasik cave Inscription No. 12 ( E. I. Vol. VIII p. 78) king UsavadBta 
(Reabhadatta ) proclaims that he gave one lakh of cows and 16 villages 
to br&hmanas at Prabhāsa and got some of them married at his expense 
and that he also fed every year a lakh of br&hmanas. In numerous 
grants of lands and villages the purpose of the grants is said to be to 
enable the donees to perform the five Mahayajnas, Agnihotra, Vaidvadeva, 
the offering of bali and caru ( vide Sarsavni plate of Buddhar&ja in E. I. 
vol. 6 p. 298 dated in Kafacchuri Samvat 961i. e. 609-10 A. D., Damo- 
darpur plates in E. I. vol. XV. p. 113 dated 443-44 A. D. ). 


242. smire quere g sequat siad ranar urqrtq Crog- 
ws u qu IL 29; meer uia art agara cupi) wuüWwsoerg* They 
umque n quoted by the Mit. and Apararka (p. 291) on Yaj. 1. 203, Vide 
wywraray quoted by AparBrka p. 291 and Sentiparve 294, 18-19. 
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To the same effect are Y&j. ( I. 200-202), Vas. Dh. S, ( VI. 32), 
Auganasa ( Jiv. I, p. 521 which is almost the same as Manu 
IV. 188). Just as a brahmana who was not learned was 
enjoined not to accept a gift, so conversely people were asked to 
make gifts only to learned and worthy men. Even so early 
ag the Sat, Br. this is emphasized as in IV. 3. 4. 15 (S. B. E, 
vol. 26 p. 344) "thus those cows of his are given to him who 
is fit to receive a daksiņā and not to him who is unfit. Vide 
III. 5. 1, 19 (S. B. E. vol. 26 p. 114) also. The Ap. Dh. S. (II. 6. 15. 
9-10 ) prescribes ' one should invite for dinner in all religious 
acts bráhmanas who &re pure and who have studied the Veda 
and one should distribute gifts at a proper time and place and 
on occasions of purificatory rites and when there is a worthy 
acceptor," ? To the same effect are Vas. Dh. S. III, 8 and VI. 
30, Manu (III. 128, 132 and IV. 31), Yaj. ( I. 201), Daksa III, 26 
and 31. %* The smrtis say that gifts given to a brahmana who 
has not studied the Veda or who is avaricious and deceitful are 
fruitless and lead the donor to hell (Manu IV, 192-194, Atri 
152, Daksa III. 29). Manu ( XI, 1-3 ) says that nine kinds of 
snülaka br&hmanas who are poor are the primary objects of the 
gift of food and fees inside the sacrificial altar; while to others 
food and wealth may be given outside the altar ( bahirvedi ). 


An exception was made in the case of gifts made without 
request from the donee. What has been offered unasked may be 
accepted even from one who is guilty of bad actions, except from 
unchaste women, impotent persons and patita (outcastes or 
persons guilty of mahapatakas )—Yàj. I. 215, Manu IV. 248-49, 
Ap. Dh. S. I. 6, 19. 11-14 ( where two verses are quoted from a 
Purana which are almost the same as Manu IV. 248-249), 
Visnu Dh. 8. 57. 11. Many persons are mentioned in the smrtis 
from whom gifts ( particularly of food ) were not to be accepted 
( vide Manu IV. 205-224, Vas, Dh. 8, XIV. 2-11). 


Another rule about gifts was that a person should prefer a 
learned bráhmana who is his neighbour for making a gift to 
one who is not near; if he did not do so, he incurred sin; but 
there was no blame in passing over an ignorant or foolish 
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br&hmana who stays near in favour of a worthy but distant 
br&áhmana.*5 Vide Vas, Dh. S. IIT, 9-10, Manu VIIL 392 
(which prescribes a fine of one masa for this), Veda-Vy&sa- 
smrti IV. 35-38, Brhaspati-smrti 60 and Laghu-Satatapa 76-79, 
Gobhila-smrti IL 66-69. Devala quoted by Aparürka p. 288 and 
Par. M. I. part 1 p. 181 say that that bráhmapa is a pātra 
(worthy to receive a gift) who is pure in three respects ( viz. 
as to his parents and his guru), whose means of livelihood are 
slender, who is tender-hearted and of restrained senses. Vas. 
Dh. S. VL 26 and Yàj. I. 200 also define patra similarly. 


It is not to be supposed that the ideal of poverty and non- 
acceptance of gifts except under compelling circumstances was 
only an ideal hardly ever acted upon at any time or in any 
part of the country, Even inthe 20th century rural India hag 
villages with a considerable population of brahmanas where 
many érotriyss ( learned in the Veda) and pandits (those who 
study sastras like grammar, logic, mīmāñsā ) are still found 
who are content with what little patrimony they have got, who 
engage in the profession of teaching the Veda and 4astras in 
accordance with ancient rules and who do not go about seeking 
gifts nor accept invitations for dinner at Sráddhas. In the 
Santiparva 199 br&áhmanas are divided into two sorts, viz, those 
who are pravrtta (i.e. engage in all sorts of activities for 
acquiring wealth) and those who are nivrtta and verse 40 defines 
these latter as those who do not resort to pratigraha (acceptance 
of gifts ). 

Though pratigraha was a special privilege of brahmanas, 
gifts could be made by anybody to anybody. Yaj. I. 6 
says that giving to a worthy person at a proper time is 
the complete definition of dharma and Visvarüpa adds that 
gifts could be made by anybody; but the merit secured by 
making a gift depended upon the worth and caste of the donee, 
Gaut. ( V. 18 ),"* Manu VII, 85, Veda-Vyasa IV. 42, Daksa III, 


245. maA sua quf arme! an uf sena 
Tae Ww. u. q, I. 5. 98, dasare IV. 37 (reads AÙ wqíqutsa), «fau III. 
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28 say that a gift given to a bráhmana ( who is only so by 
caste, but is not learned ), to a Srotriya (or Ac&rya ) and to one 
who has completely mastered all the Vedas ( with their subsi- 
diary lores) respectively confers merit which is twice, a hun. 
dred thousand times or an infinite number of times more than 
the merit conferred by a gift to a non-bráhmana, Gautama™? 
( V. 19-20 ) and Baudhayana IT. 3. 24 further make it obligatory 
to give outside the sacrificial altar according to one’s ability a 
portion of one’s wealth to a brahmana, érofriya and veda-paraga 
when they seek help for giving a daksinà to their teacher ( at 
the end of the period of studenthood ), for their own marriage, 
for medicine, for their own maintenance (that day), for a 
Sacrifice, for their own study or journey, and when everything 
has been given in a Vi$vajit sacrifice and that one must give 
cooked food to all others who beg for it (except brahmana, $ro- 
triya and vedaparaga ) Manu ( XI. 1-3) gives practically the 
same rule. In the Vaisvadeva the householder was enjoined to 
give food to every one including even dogs and candalas, as we 
shall see later on ( under®** Vai$vadeva). Medhatithi on Manu 
IV. 5 says that when a person makes a gift through compassion 
it is not the dana and pratigraha spoken of by the sastra; just as 
when a man gives instruction as to what is beneficial he does 
not care to see what the caste of the person to be benefitted by the 
advice is, so a gift made through compassion is made irrespec- 
tive of caste; and that when non-brahmanas reduced to a help- 
less condition take what is given by others, it cannot be said 
that they are assuming to themselves the livelihood by prati- 
graha which is a peculiar means of livelihood for bráhmanas,M* 


247. giiftantqend-gitreftor-aeqarmeargarerdatra safer ri 
RER! freres garag Maa V. 19. 20; sp w. q, IL. 3. 24 reads 
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fara on ng IV. 5. The words qqawrmdo quoted here are from ag III. 96. 
The Par. M. (I ay 1p.189) quotes a verse from the Mahübhürata! 
ga wdene amm wq qe sume tL? 
The idea is that hp is a privilege, while charity to tbe poor and the 
diseased is due to dayd ( compassion ), : 
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In spite of the noble ideal set before bráhmanas it appears 
that, owing to the growth of the Brahmana population and the 
paucity of gifts and invitations to officiate as priests, the strict 
rules about dana and pratigraha had to be relaxed and in course 
of time it came to be said that a brahmana, whether learned or 
ignorant, was to be a donee and may accept gifts without any 
scruples. The first inroad? was made by the rule that in rites 
meant for gods the character and learning of bráhmanas need 
not be deeply inquired into, but that such enquiry was proper 
only when they were to be invited for sraddha and other rites 
for the dead, the only exceptions being that a bráhmana, who is 
a thief or is guilty of a mahüpataka, or is impotent or an atheist 
was not to be invited even in rites for the gods ( vide Manu III. 
149-150), Gradually such views as the following came to be 
recommended. The Skandapurana®®! as quoted by Apararka 
(p.455) makes Siva say to Parvati ‘the Vedic revelation is 
that $ráddha (food) should be given (to a brahmana) after 
inquiry (into his learning and character ), but straightforward 
action is better than scrutiny. When one offers sraddha 
straightforwardly without scrutiny, his pitrs are satisfied and 
also gods.’ The Vrddha-Gautama smrti (chap. III pp. 512-513 
and 518, Jiv.) says ' Bráhmanas, whether well conducted or 
of bad conduct, whether vulgar or of polished intellect, should 
not be disrespected like fires covered with ashes. Just as 
fire in whatever condition it may be, is a great deity, so a 
brüáhmana is a great deity in whatever condition he may be.’ 253 
‘Tho wise should not despise br&áhmanas, whether they be squint- 
eyed, humpbacked, dwarfs, indigent or diseased, since they are 
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my forms (i.e. of Krsna)’, The Anusdsanaparva (152. 19 )*? 
says ‘a bráhmana who is not learned isa god and he is a worthy 
object for gifts and is a great purifier; a learned br&ahmana is a 
greater god ( than an unlearned one ).’ 


As already said above teaching could have brought very 
little wealth, There was no state educational system as in 
modern times with stability of tenure and graded rates of 
salary. Nor was there any Copyright Act under which a learned 
man could make money by writing books for students snd the 
general public, The br&hmanas had no organised corporate 
body like the Anglican Church with its hierarchy of Archbi- 
shops, Bishops and other divines, nor was there in ancient India 
any practice of making wills whereby large estates came to the 
Church as in England ( where statutes of Mortmain had. to be 
passed to prevent enormous estates from going to the Church). 
The emoluments of officiating priests and gifts given by 
charitably disposed persons must have been fitful and offered 
only a precarious means of livelihood, as they depended upon 
the volition of others and as the smrtis recommended that even 
in érüáddha too many br&hmanas should not be invited.” 
Besides all bráhmanas could not have possessed the memory, 
intelligence &nd patience required to master the Vedic Literature 
after intensive study for decades of years. Therefore, there is no 
wonder that many bráhmanas were compelled by the force of 
circumstances to pursue for their livelihood avocations other 
than the three prescribed ones. From ancient times this was 
recognised by the dharmaéastra works. Gaut. ( VII. 6 and 7) 
says that if a bráhmana cannot maintain himself by means of 
the three peculiar modes of livelihood viz. teaching or officiating 
as a priest for even an unworthy person or by receiving gifts, 
then he should maintain himself by doing the work peculiar to 
a ksatriya (i. e. by fighting and protecting people ) and if even 
that is not possible then by following the avocations of a vai$ya 
and Gaut. VII. 26 ordains that a ksatriya may resort to the 
profession of the vaisya in similar circumstances. Baudhayana 
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Dh. S. (IL 2. 77) says the same and then it adds (II. 2. 78 and 
80) that Gautama says that it should not be so as the duties of a 
ksatriya would be too terrific for a brahmana and that he 
should pursue the avocation of a vaisya. Baudhadyana 
(I. 1, 20) notes that the profession of arms was practised by the 
br&hmanas of the north. Vas. Dh. 8, (II. 22) lays down that 
persons (of the three higher varnas) should, if they cannot 
maintain themselves by the peculiar avocations of their varna, 
resort to the means of livelihood prescribed for the varna which 
is immediately below their own, Manu X. 81-82, Yāj. III. 35, 

Narada (rnadana 56 ), Visnu Dh. S. 54. 28, Sankha-Likhita say 
the same *** thing. It is further laid down by the same works 
that a person belonging to a lower varna should not resort to the 
modes of livelihood peculiar to a higher varna ( vide Vas. Dh. S. 
IL 23, Manu X. 95), The smrtis further ordain that when the 
calamity or distress ceases, the person who has taken to the 
avocations of another varna should perform prayaéscitta, should 
resume his proper avocations and abandon the wealth acquired 
by him by resorting to improper avocations; vide Manu XI. 
192-193; Visnu Dh. S. (54. 27-28), Yaj. IIT. 35, Narada ( rnádàna 
59-60). Manu (X. 96 ) prescribes that, if a person of a lower 
varna maintains himself through greed by the avocation*5" 
peculiar to a higher varna,the king should confiscate the 
wealth and should at once banish him from the country. A 
classical example of the keenness with which good kings 
were expected to prevent persons of lower varnas doing the 
actions allowed only to higher varnas is furnished by the 
story of Sambika narrated in the Ramayana (VII. 73-76.) The 
Uttarar&macarita of Bhavabhüti echoes the same sentiments, A 
ūdra? who engaged in japa, homa, tapas or became an 
ascetic or repeated ( Vedic) mantras was to be punished (or 
killed) by the king and was also guilty of mortal sin. 
Manu ( X. 98 allows a vai$ya, if unable to maintain himself 
by the pursuits peculiar to his varna, tolive by means of the 
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actions proper for a $üdra viz. serving members of the twice- 
born classes. It is also said by Gaut. ( VIL 22-24) thata 
bráhmana may maintain himself in any way if unable to 
maintain himself ( by the three means specially prescribed for 
him ), but he should not resort to the actions peculiar to a $üdra, 
that according to some ácáryas he may do even those actions 
when life itself is in danger, but that when he stoops to the 
actions peculiar to $üdras for maintenance he should not mix 
himself up with members of that varna (by sitting on the 
same seat with them eto.) or eat articles forbidden to brahmanas 
(such as leek and garlic) and should not be a mere menial 
servant, Vide Manu (IV. 4 and 6) and Narada ( rn&dàna 57 ). 


According: to all ancient authorities the special duty of 
the Sidra was to render service to thetwice-born classes, to obtain 
his livelihood from them and serving a bráhmana conferred grea- 
ter happiness or benefit on the Sidra than serving a ksatriya 
and serving a ksatriya conferred greater good than serving a 
vai&ya. According to Gaut. ( X. 60-61), Manu ( X. 124-125 ) 
and others, the $üdra was to wear the old or cast-off clothes, 
umbrellas, sandals, mattress etc, of his patron and the leavings 
of food ( ucchista ) were to be given to him. If he became old 
and unable to do work while serving anyone of the higher 
varnas he was to be fed by him whom he had formerly served 
(Gaut, X. 63). In course of time the position of the $üdra 
improved. If a $üdra*^ was unable to maintain himself and 
his family by serving dvijas, he was allowed to maintain 
himself by having recourse to crafts like carpentry or drawing 
or painting pictures etc, N&rada (rnàdàna 58) allowed him 
to perform the work of ksatriyas and vais$yas in times of 
distress. Yaj. (I. 120) also says that, if unable to maintain 
himself by the service of duijas, the Sidra may carry on the 
profession of a vaisya or may take to the various orafis. 
The Mahābhārata allowed a $üdra*! who could not maintain 
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himself by the service of higher varnas to resort to the 
avocations of a vaisya, to rearing cattle and to orafts. 
Others like Laghu-A$valàyana (22.5), Vrddha—Harita ( VII. 
189, 192 ) allowed agriculture to the $üdra. The Kalikapurana 
quoted in the Gr. R. (p. 479) allowed the $üdra to sell all 
commodities except honey, skins, laksa (lac), wines and flesh, 
while Brhat-Par&á$ara (p. 101) prohibited the $üdra from selling 
wine and flesh. Devala quoted in the Mit. (on Yàj I. 120) 
prescribes that the Sidra should serve tho twice-born and may 
engage in agriculture, rearing cattle, carrying loads, sale of 
commodities, drawing and painting, dancing, singing and 
playing on musical instruments like the flute, lute, drums and 
tabors. 22 The foregoing will show that the Sidra gradually 
rose in social status so far as occupation was concerned and 
could follow all occupations except those specially reserved for 
the brahmana, so much so that $üdras became even kings and 
Manu (IV. 61) had expressly to enjoin upon brahmanas not to 
dwell in the kingdom of a $üdra.*5? The smrtis however did 
not like that wealth should be accumulated in the hands of the 
$üdra (though they were quite willing that ksatriyas and vaisyas 
should command all wealth). Gaut. ( X. 64-65 ) says that the 
$üdra's accumulation of wealth should be for the support and 
benefit of the other varnas. Manu (X,129) says that a $üdra, even 
though able to accumulate wealth, should not do so, as (on 
account of his pride of wealth and his ignorance ) he may cause 
obstructions and trouble to bráhmanas. Südras were divided 
into numerous subcastes. But there were two main divisions. 
One was aniravasita $üdras (such as carpenters and blacksmiths) 
and the other niravasita $üdras (like càndálas); vide note 200 
above. Another division of $üdras was into those who were 
bhojyanna (i.e. food prepared by whom could be partaken by 
brahmanas ) and abhojyünna. In the first were included one's 
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slave, one's cowherd, barber, family friend and one who 
shared with one the crop reared on one's land (vide Yaj. I. 166). 
It is worthy of note that even the Mit. adds the potter to the 
above list. All the other $üdras were such that a brahmana 
could not take his food, A third and well-known division was 
into sacchüdra ( well-conducted ) and asac-chudra, The former 
class included those $üdras who followed good occupations or 
trade, served dvijas and had given up meat and drinking or 
selling liquor, The Südrakamalàkara (p. 60.) says that 
asat-$üdras do not incur sin even if they partake of meat and 
liquor, provided they do not eat forbidden meat and that 
there is no lapse if one comes in contact with a Sidra that 
drinks liquor. 


A few words may now be said about brahmanas being 
allowed to follow the occupations of ksatriyas and vaisyas. 
From very ancient times bráhmanas appear to have followed 
the profession of arms, Pan, ( V. 2. 71) teaches *55 the formation 
of the word ‘brahmanaka’ as applied to a country, which means 
‘in which Brahmanas follow the profession of arms, Kaut.**® 
(IX. 2) quotes the view of the ācāryas that when there are armies 
composed of br&áhmanas, ksatriyas, vaisyas and siidras each 
preceding one is better for enlistment than each subsequent, 
but Kaut. himself is against this and adds that the enemy may 
win over the army of brahmanas by prostration before them. 
Apastamba was against the idea of brahmanas following the 
profession of arms. He says (I. 10. 29, 7)? ‘a br&áhmana 
should not catch hold of a weapon even for examining it (much 
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less for attacking others with it)’. Gaut. (VII. 6) allowed a 
brahmana to follow ksatriya’s profession in case of distress 
( àpad ) and adds ( in VII. 25 ) that even a brahmana while still 
following the peculiar avocation of a brahmana may wield 
weapons when his life is in danger. The Baud, Dh. S. (II. 2, 80) 
quotes a verse ' for saving cows and bráhmanss, for preventing 
the mixture of varnas, the bráàhmana and vaisya may take to arms 
from their concern for dharma.’ The Vas. Dh. S. (III. 24) allows a 
brahmana to wield a weapon for protecting himself and for pre- 
venting confusion or mingling of varnas. Manu (VIII. 348-349) 
allows all dvijatis to resort to weapons where the observance of 
dharma (or of the duties of varnas and a$ramas) is obstructed 
( by violent men ), when there is a disturbance (due to invasion 
etc. ) involving the twico-born classes, in evil times for proteot- 
ing one's self, when there is an attack for carrying away cows 
or other wealth ( given as fees) and in order to proteot women 
and bráhmanas and he incurs no sin if he kills ( for these pur- 
poses). Among the heroes of the Mahabharata there are great 
warriors and commanders like Drona, his son A$vntthàman, 
Krpa (the maternal uncle of Asvatthàman) who were brahmanas, 
The Mahabharata says that a bráhmana should fight at the order 
of the king? The Santiparva (78.18) calls upon persons of 
all varnas to wield arms when the rules for holding society to- 
gether are broken and when dasyus (robbers or low persons) 
cause confusion. From ancient times we find bréhmanas as 
commanders and founders of royal, dynasties, The famous 
Sendpati Pusyamitra belonged to the Sunga gotra and wrested 
an empire from the last of the Mauryas about 184 B.C. His 
line was followed by the Kanvayanas, the founder being 
minister Vasudeva, a brahmana, who killed the last Sunga about 
72 B.C. We learn from the Talagunda pillar inscription of 
Kakusthavarman ( E. I. Vol. VIIL p. 24) that the founder of 
the Kadambas, MayüraSarman, was a bráhmana, In Maratha 
history there were the Peshwas and other bráhmana warriors 
and commanders. 


Though it is said that a brahmana in distress may follow 
the occupation of a vaisya, there were several restrictions 
imposed upon brahmanas following the occupations of money- 
lending, agriculture, trade, and the rearing of cattle, which were 
prescribed as the privileged occupations of vaisyas, 
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As to money-lending, Gaut9 ( X. 5-6) allowed a 
bráhmana to maintain himself and his family by agriculture, 
sale of commodities and money-lending only if he did not 
engage in these personally, but through the agency of others. 
Vas. Dh. S. (II. 40) enjoins upon brahmanas and ksatriyas not 
to lend money like usurers and quotes two verses which 
define usury and say that a userer is a greater sinner than even 
one who is guilty of brahmana-murder. Manu (X. 117) also 
forbids usury to brahmanas and ksatriyas, but allows them to 
charge a low rate of interest to persons engaged in low actions. 
Narada (rnadina 111) forbids usury to brahmanas even iu 
the direst calamities. Ap. Dh. S. (I.9. 27, 10) prescribes a 
prayascitta *'? for a brahmana lending money at usurious rates. 
Brhaspati as quoted’’' in the Gr, R. hasa rather amusing 
verse ‘sages have enumerated numerous means of livelihood, 
but out of all of them money-lending is pre-eminent. ‘here 
is loss in agriculture due to draught, to the fear of the exactions 
of the king. and the ravages of rats and others, but there is 
no such loss in money-lending.’ It appears that this is only a 
general or satirical statement and does not recommend money- 
lending to brahmanas, 


The obvious reasons and motives underlying these restric- 
tions on brahmanas were to make them live simple lives, to 
insist on the necessity and high value to themselves and to 
Society of studying, preserving and augmenting the ancient 
literature and culture, to emphasize the fact that & highly 
spiritual life should not be given up fora mere secular life, 
to prevent the coarsening and hardening of the heart and 
emotions in a relentless and continuous pursuit of wealth or 
martial glory. 


Agriculture—In the dharmasastra works there is a great 
conflict of views about agriculture as an occupation for 
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bráhmanas, The Vedic Literature does not condemn agriculture 
in the case of brahmanas. The gambler's song??? ( Rg. X. 34) 
winds up with the exhortation ‘do not play with dice, do engage 
in agriculture, thinking highly of my words ( or of wealth ), do 
find joy in wealth, in that ( in agriculture) there are cows, there 
is your wife &c,’ There are frequent references in Vedic Litera- 
ture to fields, ploughshares and tilling the soil ( vide Rg. X.101.3 
=Tai.S,1V. 2.5.5, Vàj. S. XII. 67, Rg, L 110. 5, I. 176. 2, X. 117. 
7) Baudhàyana*? says (1. 5. 101)‘ The study of the Veda tends 
to the destruction of agriculture and (devotion to) agriculture 
tends to the loss (of the study ) of the Veda. One who has the 
capacity ( to look after both ) may rosoré to both, but he who 
is unable (to look after both) should give up agriculture’. 
Baudhayana further says (II. 2. 82-83) ‘a bráhmana should 
engage in agriculture before his morning meal and he should 
only coax again and again his oxen whose noses have not been 
pierced and whose testicles are not removed and without prodd- 
ing them with a pointed awl’, The Vas. Dh. S. ( II. 82-34) has a 
similar sūtra, adds that in summer he shall water his beasts (in 
the morning ) and quotes Vàj. S. XII. 71. Manu ( X, 83-84) 
says ‘a brahmana or a ksatriya compelled to follow the 
avocations of a vaiSya (owing to difficulty of maintenance 
otherwise ) should by all means avoid agriculture which is full 
of injury to sentient beings and dependent on others ( labourers, 
oxen &c.). Some regard agriculture as a good mode of liveli- 
hood but it is condemned by the good, (as) wood having an iron 
tip (i.e. the plough) strikes the earth and (the insects and 
germs) imbedded in the earth.’ Manu IV. 5 designated agricul- 
ture by the word ‘pramrta’ ( pre-eminent in loss of life), Harita 
quoted?” in Gr. R. p. 429 declares ‘the ploughshare (i, e. 
agriculture ) carries with it destruction of life, therefore it is 
not for br&hmanas; but if he were to follow it (agriculture ) in 
distress he should pursue it only till his object (of tiding over 
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distress) is accomplished’, Parāśsra *'5 (TI. 2-4, 7, 14) allows a 
br&hmana to engage in agriculture, but lays down certain 
restrictions. ' The proper number of oxen to be yoked to the 
plough is eight, six being middling, four are yoked only by the 
cruel and two by those who sacrifice the lives of their oxen; he 
should not yoke an ox that is hungry, thirsty or tired, he should 
make the oxen work only for half the day and then bathe them 
in water, he should offer the five mahayajfias and other sacrifices 
with corn raised by himself engaging in agriculture, the sin of 
ploughing the earth for a day with an iron-tipped ploughshare is 
equal to that incurred by a fisherman fishing for a year; he 
should give $ of the corn to the king, offer gy to gods and gy to 
bráhmanas and then he may not be smeared with sin’, Harita 
quoted by Apararka (p. 937) has a long prose passage on the treat- 
ment to be given to oxen by brahmanas and also Vrddha-Gau- 
tama (Jiv. part 2 p. 571). Vrddha-Harlta?” ( VII, 179 and 182) 
says that agriculture is common to all varnas and agriculture, 
rearing cattle and service are not forbidden toany. The above 
discussion shows how agriculture was viewed at different times 
and by different writers from different points of view. 


Sale and barter—We have seen above that a bráhmana is 
allowed to maintain himself by trade in distress or difficulties 
(dpad ). But there were very great restrictions as to what things 
could be sold by a bráhmana, According to Gaut. (VII. 8-14) 
a bráhmana should not engage in the sale of fragrant things 
(like sandal-wood ), fluids (like oils, ghee &c. ), cooked food, 
sesame, hemp ( and hempen articles like bags ), ksauma (linen ), 
deer-skin, dyed and cleanly washed clothes, milk and its products 
(like curds &c. ), roots, flowers, fruits, herbs (used as drugs), 
honey, meat, grass, water, deleterious drugs (like opium, poison), 
animals ( for being killed ), men (as slaves), barren cows, heifers 
and: cows liable to abortion. He adds (Gautama VII. 15 ) 
that according to some a bráhmana could not sell land, rice, 
yava, goats and sheep, horses, bulls, freshly delivered cows and 
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oxen that are yoked to carts, These restrictions did not apply 
to a ksatriya engaging in trade. Ap. Dh. S. I. 7. 20. 12-13% hag a 
similar list but adds among forbidden articles of salo ‘ weapons, 

sticky things (slesma, like lac), young stalks (tokma ), fer- 
mented liquids ( kinva), the expectation of merit ( sukrtasa ) 
and says that among corns sesame and rice are on no account 
to be sold, Baud. Dh. S. IL 1. 77-78 condemns the sale of 
sesame and rice by saying that he who sells them sells respec- 
tively his pitrs (dead ancestors) and his pranas, This arose 
probably from the close connection of sesame with s$raddha and 

tarpama, Vas, Dh. S. ( II. 24-29) gives a similar list and adds 
a prohibition against the sale of stones, salt, silk, iron, tin, 
lead, all wild animals, all tame animals with uncloven hoofs 
and those that have a mane, birds and animals having fangs. 
It quotes a verse at II. 27 ( which is the same as Manu X, 92) 
‘a bráhmana immediately becomes a sinner by the sale of meat, 
lac and salt and he becomes a Siidra by selling milk for three 
days’. About sesame, Baud, Dh. S7? ( II. 1. 76), Manu (X. 
91) and Vas. Dh. S, (II. 30) present the same verse ‘If a man 
deals with sesame in any way other than eating them or using 
them for bathing (i. e. applying sesamum oil to the body before 
a bath ) and making a gift of them, becomes a worm and sinks 
together with his pitrs in the ordure of a dog’. But it appears 
that Vasistha 2” (IT. 31), Manu (X. 90) allow the sale of sesame 
if a man engages in agriculture and himself produces them 
( but sale must be only for purposes of religious duties, according 
to Manu). Yaj. (III. 39) and Narada ( rnadana 66 ) say that 
sesame may be bartered for an equal measure of other corn to raise 
means for religious purposes ( and for medicine also according 
to Narada). Manu (X. 86-89), Yaj. (III. 36-38), Narada (rnadana 
61-63 ) give long lists of articles that Brahmanas were forbidden 
to sell and that include a few more than those specified above. 
For example, Manu forbids the sale of bee’s wax, kuSs, indigo, 
while Yàj adds soma, mud, blankets made of goat wool, hair 
( of camari deer ) and oilcakes ( piny&ka ) to things forbidden to 
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be sold. Sankha-Likhita,* Udyoga-parva 38, 5, Santiparva 78, 
4-6, Hàrlta (as quoted by Apararka p. 1113) contain long lists 
of things the sale of which was forbidden to brahmanas. Apart 
from these negative rules, there are some that are positive and 
prescribe what may be sold. For example, the Baud. Dh. 8.2%? 
prescribes the sale of grass and wood in their natural state and 
quotes a verse ‘Oh! Brahmana, these are the articles you may 
sell, viz, domestic animals that have only one row of teeth, 
minerals except salt and threads ( i. e. cloth ) that are not coloured 
with some dye.’ Narada®™? (rnadana 64-65) states ‘a brahmana 
may sell dried wood and grass, except fragrant articles, eraka 
(a kind of grass ), rattan, cotton, roots, ku$3 grass; cereals that 
get split up of their own accord, badara and iùguda among 
fruits, cords and threads of cotton provided they are not 
coloured ° Sankha-Likhita also (as quoted by Apararka p. 933) 
have the same rules as Narada and further enjoin upon the 
bráhmana not to higgle for the price but to have a fixed price. 


Yaj, (IIL 40) says that the sale of lac, salt and meat lead 
to a brahmana’s fall (i e. he loses the right to perform the 
duties of dvijátis) and the sale of milk, curds and liquor reduces 
him to the status of a low class (i. e. of a $üdra)) Manu (XI. 62), 
Visnu Dh. S. (37.14) and Yàj. (III. 234) include the sale of for- 
bidden articles among upapatakas and Yaj. (III. 265) prescribes 
cindrayana and other prayascittas for it. Harita (quoted by 
Apararka p. 1113 and Mit. on Yàj III. 265 ) prescribes various 
prayascittas for the sale of various forbidden articles, Laghu- 
Satatapa prescribes ( v. 87) cándràyana for the sale of honey, 
meat, wine, soma, lac, salt.2®? Narada (rnàdàna 67 ) calls upon 
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the king to inflict a heavy fine upon a brahmana who engages 
in the sale of articles forbidden to be sold and strays from the 
path ( proper for bráhmanas ) in the absence of distress. 


Ap. Dh. S. (I. 7. 20. 14-15 ) states the gonaral rule that 
exchange or barter also of those articles that are forbidden to 
be sold cannot be resorted to, but adds that barter is allowed of 
foods with foods, of slaves with slaves, of fragrant things 
with other fragrant things, of one kind of learning with 
another.  Gaut.?5 (VII. 16-21) allows the exchange of 
rasas with rasas, of domestic animals with other domestic 
animals, of cooked food with an equal measure of uncooked 
food for immediate use, but forbids the barter of salt, cooked 
food and sesame with other articles, Manu ( X. 94) allows the 
exchange of one rasa ( liquid like molasses) with another (like 
ghee ), of cooked food with uncooked food, of sesame with an 
equal quantity of other corn, but does not allow the barter of 
salt for any rasa. Vas. Dh. S. (II. 37-39) has rules similar 
to Manu and Ap.** 


Manu ( X. 116 )*" enumerates ten means of maintaining 
oneself in Gpad ( distress) viz. learning, arts and crafts, work 
for wages, service ( i. e. carrying out &nother's orders ), rearing 
cattle, sale of commodities, agriculture, contentment, alms, 
money-lending. Out of these some cannot be followed by a 
bráhmana or a ksatriya when there is no distress (e. g. a 
brahmana cannot engage in service). Yàj. III. 42 enumerates seven 
of these and adds ‘cart’ (i. e. driving carts for hire ), mountain 
(subsisting on the price of grass and fuel taken from hills), a 
country full of water, trees and shrubs, king (i. e. resorting 
to or begging from a king). Chagaleya quoted in Gr. R. p. 449288 
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speaks of nine means of livelihood in a season of drought, 
viz. cart, plot of vegetables, cows, fishing, asyandana ( main- 
taining oneself by the slightest effort possible? ), forest, a 
country full of water, traes and shrubs, a mountain, king. 
Narada (rnadana 50-55) says that three modes of acquiring 
wealth are common to all, viz. inheritance, a gift of friendli- 
ness or affection and what comes to a man with a wife ( at the 
time of marrisge); that each of the three varnas has three 
special modes of acquiring wealth, viz., receiving gifts, fees as 
priest and fees for teaching in the case of brahmanas; booty in 
war, taxes and fines in judicial trials in the case of ksatriyas ; 
agriculture, rearing cattle and sale of commodities in the case 
of vaisyas. Narada (rnadana verses 44-47 ) divides wealth into 
gukla (white, pure), Sabala (dark-white, mixed) and krsna 
( dark ) and each of these into seven varieties. The Visnu Dh. S, 
chap. 58 also divides the wealth of householders into these three 
varieties and says that what is earned by the special modes 
prescribed for each varna, inherited wealth, gifts of affection 
and what comes with the wife-these are Sukla ( pure ); what is 
obtained by following the special avocation of the varna 
immediately lower than one's own varna and what is acquired 
by giving bribes or by sale of forbidden articles or from one 
who is under one’s obligations is Sabala; what is obtained by 
following the avocations of a varna other than the immediately 
lower one and what is acquired by gambling, theft, violence or 
fraud is called krsna. Baud. Dh. S. ( III, 1. 5-6 ) speaks of ten 
kinds of vrttis (means of livelihood ) and III. 2 explains them at 
length. Manu (IV. 4-6 ) speaks of five ways of livelihood viz. 
rta ( i. e. subsisting on grains left in the fields), amrta ( what 
comes without begging), mrta (alms obtained by begging), 
pramrta ( agriculture), satyanrta (sale of commodities) and 
forbids Svavrtti ( service, lit, living like a dog), Manu (IV. 9) 
further says that some brahmanas live by six means (i. e. 
adhydpana, yajana, pratigraha, agriculture, rearing cattle and 
trade ), some by three ( viz. the first three ), some by two( yàjana 
and adhyápana ) and others again only by one ( adhyapana ), 


The avocations practised by brahmanas in the pursuit of 
wealth were many and varied, so much so that from very 
ancient times the lists of brihmanas not eligible for invitation 
at éraddhas because they followed unworthy callings were very 
formidable, Atri (Anan. ed.) verses 373-383 names ten kinds of 
br&hmanas and briefly defines them, viz. deva-brahmana ( who 
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daily performs bath, sarndhyà, japa, homa, worship of gods and 
honouring of guests and vaiśvadeva ), muni-br. (who is given 
up to staying in a forest, subsists on roots, fruits and vegetables 
and performs daily éár&ddhas), dvija-br. ( who studies the 
Vedanta, gives up all attachments and is engaged in reflec- 
ting over Samkhya and Yoga ), ksatra-br. (who fights), vaisya-br, 
( who engages in agriculture, rearing cattle and trade ), Südra-br. 
(who sells lac, salt, dyes like kusumbha, milk, ghee, honey, 
meat ), nisada-br. (who is a thief and robber, a backbiter and 
always fond of fish and meat), pasu-br. (who knows nothing 
about brahma and is only proud of his wearing the sacred 
thread ), mleccha-br. ( who obstructs or destroys wells, tanks, 
gardens, without any qualm )and candala-br. (who is a fool, 
devoid of prescribed rites, beyond the pale of all dharma 
and cruel) Atri (384) rather ®®® humorously adds ‘those who 
are devoid of Vedic lore, study the Sastras (like grammar, logic 
&c.), those devoid of Sastric lore study puranas (and earn 
money by reciting them ), those who are devoid even of purána 
reading become agriculturists, those who are devoid even of 
that become bhagavatas ( pose as great devotees of Siva or Visnu 
i. e. become what is called in modern Marathi ‘ buva’).’ Devala 
quoted 9? by Apararka (pp. 284-285 ) speaks of eight kinds of 
bráhmanas ( of whom each succeeding one is superior to each 
preceding one) viz. matra (one who is only born in a brahmana 
family but has not studied any part of the Veda nor performs 
the actions appropriate to br&áhmanas), brahmana ( who has 
studied a portion of the Veda), $rotriya (who has studied one 
vedic śākhā with the six angas and performs the six duties of 
brahmanas ), anücána (who knows the meaning of the Veda and 
the vedangas, is of pure heart and has kindled the sacred fires ), 
bhrüna ( who besides being &nücàna always performs yajüas 
and eats what is left after performing yajüas), rsikalpa ( who 
has gained all worldly and Vedic knowledge, and has his mind 
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under control), ysi (one who is celibate, of austere life, of 
truthful speech and able to curse or favour ), muni ( £o whom a 
clod of earth and gold are the same, who has ceased from all 
activity, is devoid of desires and anger &c. ). Satàtapa **! quoted 
by Apararka ( pp. 286—287 ) speaks of six classes of persons who, 
though born brahmanas, are really not brahmanas viz. one who 
has taken service with a king, one who engages in sale and 
purchase (of commodities), one who officistes for many 
yajamanas, one who is the officiating priest for the whole village, 
one who is in the service of a village or town, one who does not 
perform samdhyà& adoration in the morning and evening atthe 
proper time. The Anusdsanaparva (33. 11 ff) shows that some 
brahmanas were great rogues, others engaged in austerities, 
some resorted to agriculture and rearing cattle, others subsisted 
by begging, some were thieves and others were false, some were* 
acrobats and dancers (but it yet recommends that brahmanas 
must be honoured ). 


The smrtis teach that brahmanas doing certain things 
are to be treated as siidras. For example, Baud. Dh. 8, 
(IL. 4, 20 ) requires a religious king to employ bráhmanas who 
do not perform the morning and evening adoration ( sazudhyà ) 
in doing work appropriate to Südras, Vas,? Dh, S. ( IIL 1-2) 
says that brahmanas who are not Srotriyas (learned in the 
Veda ), who do not teach the veda or who do not kindle the 
sacred fires become reduced to the status of Südras and quotes a 
Manava $loka ( Manu IL, 168) ‘that a bráhmana who without 
studying the Veda works hard to master something else is 
quickly reduced while still living to the status of a Sidra 
together with his family.’ Manu ( VIII. 102=Baud. Dh. S. I, 
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5. 95) asks the king to treat as Siidras br&hmanas who engage in 
rearing cattle, in the sale of commodities, who are artisans and 
actors, who are mere servants and money-lenders. Vide Manu 
X. 92 quoted above (p. 127), Par&sara ( VIIL 24) says * that a 
br&hmana who does not repeat the Gayatri mantra is more impure 
than even a $üdra and that brahmanas who do not offer 
oblations to sacred fires, who are bereft of samdhy4 adoration 
and who do not study the veda are all sūdras and that therefore 
one should study at least a portion of the veda if he cannot 
study the whole. Manu (V. 4)?5 sums up in one place the 
reasons why brahmanas are seized by Death before the allotted 
span of human life ‘ on account of.not studying the Vedas, on 
account of giving up the rules of conduct prescribed for them, 
through idleness and through the faults arising from ( partaking 
forbidden ) food, Death desires to kill brahmanas.’ 


A few words must be said about begging. The smrtis 
prescribe begging as specially appropriate to brahmacarins (vedic 
students) and ascetics ( yatis), which will be dealt with at 
length later on. Begging was not allowed to others except under 
considerable restrictions. The king of Kekaya®®® is made to 
boast in the Mahabharata ( Sankt 77. 22) that no one who 
is not a brahmacdrin begs in his kingdom. Gifts of food 
were to be made daily while performing the five mahidyajfias 
(this will be treated under vaisvadeva). Ap, Dh. S. II. 5. 10. 
1-4 recognizes that begging can properly be resorted to for the 
following reasons, viz. for the teacher, for ( one's first) marriage, 
for a sacrifice, in anxiety to support one’s parents, for warding 
off the non-observance of the duties of a worthy person; he 
enjoins that on these occasions there is a duty to give according 
to one’s ability and according to the worth of the person begging 
and that if a man begs only for the gratification of his senses 
( and not for pressing wants ) one e should pay no heed to such 2°? 
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begging. Vas. Dh. S. XII. 2-3 says that ‘a man oppressed 

by hunger may beg for a little viz. a cultivated or uncultivated 
plot, a cow, & sheep or ewe, and at last gold, corn or cooked 
food; but a sna@taka should not faint through hunger; this 
is the instruction’, Vide Manu X. 114 for practically the 
same words and Visnu Dh. 8. 3, 79-80. Baud Db. S. II. 1. 64 
includes begging by one who has finished his course of 
studenthood among actions that make a man impure (asucikara), 

Manu XI. 16-17 says that when a person has had no food 
for three days he may take away (by theft even) from 
one who is lower than himself iu class as much corn as will be 

enough for one day, either from the threshing floor or from the 

field or from his house or from whatever place he can get it, but 

he should announce his action when the owner asks, Gaut. 

(18. 28-30 ) and Yàaj. III. 43 are to the same effect. Angiras *%® 

quoted in Gr. R. ( p. 450) allows begging to the diseased, the indi- 
gent, to one who is torn away from his family and who is on & 

journey. Sankha-Likhita *? as quoted in Gr. R. (p. 457) say ‘when 
aman begs he should state the purpose (such as marriage, 
completion of sacrifice ) of his begging ; he should not beg of & 
woman or of those who are minors or unable to conduct 
their affairs, nor when the donor is not in a proper place or at a 
proper time, He should apply the alms to the purpose for which he 
begged. He should give that portion of the alms which remains 
unused to priests or any other excellent person’. Vas. Dh. S. 
(IIL 4) and Parāśara ê% (I. 60) call upon the king to fine that 
village where persons of the higher classes wander about begg- 
ing though they are not observers of vows (like brahmacarins ) 
and are not studying the Veda. The foregoing will show that 
indiscriminate begging was never allowed or encouraged by the 
smrtis even for bráhmanas, much less for others. 


It has been seen above how even during the Vedic period 
bráhmanas had come to be highly eulogised asif they were 
gods and held superior merely on account of birth. The 
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Tai. Br III. 7. 3 says ‘One should sacrifice in the right 
hand of a brahmana; the brahmana indeed is Agni-vaisva- 
nara’, Vide Santiparva 343. 13-14, Manu IV. 117, Likhita 
31, Vas. Dh. 8, 30. 2-5. The same ideas of the sacredness and 
the superiority of bráhmanas were carried forward and further 
emphasized by the dharma-Sastra works, Most exaggerated 
and hyperbolical descriptions of the greatness of brahmanas 
are sown broadeast over all the smrtis and the purāņas. It is 
not possible to set out even a small fraction of them. But 
a few passages may usefully be cited here by way of samples. 
The Visnu Dh. S.” (19. 20-22 ) says ‘the gods are invisible 
deities, but brahmanas are visible deities; the worlds are 
supported by brahmanas; the gods stay in heaven by the 
favour of brahmanas; words spoken by brahmanas never come 
to be untrue’, Manu (1.100) declares ' whatever®® wealth 
exists on this earth—all that belongs to the brahmana; the 
brahmana deserves everything on account of his superiority 
due to his descent (from the mouth of the Creator )! Manu 
IX. 318-321 contain a hyperbolical eulogy of the power of 
brahmanas, two of which may be set out ' who would prosper 
if he oppresses brahmanas that, when angered, might create 
other worlds and other guardians of the worlds and that might 
deprive the deities of their position as deities’ (315); ‘a 
brahmana, whether learned or not, is a great deity’ ( verse 317 ). 
Manu XI. 84 is ‘a brahmana by the very fact of his birth is 
an object of honour even to the deities,’ ParásSara (VI. 52-53) 
holds ‘ whatever defects there may be in vrafas, in austerities, or 
in sacrificial rites, they all vanish when brahmanas support them. 
Whatever words are spoken by brahmanas are spoken by the 
gods; bráhmanas have all the gods in them and therefore 
their words do not fail.’®°? The Mahabharata indulges in very 
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frequent eulogies of brahmanas. Adiparva (28. 3-4) says? 
‘a bráhmana, when provoked, becomes fire, the sun, poison, 
and weapon; & bráhmana is declared to be the guru of all 
beings.’ Vanaparva®® (303. 16 ) says ‘a bráhmsana is the highest 
light, he is the highest tapas; the sun shines in heaven on 
account of the salutations made by the bráhmanas'. This and 
similsr dicta closely follow what was expressed in the Vedic 
period long before e. g. ‘the sun would not rise if the 
brihmana did not make sacrifice’ (Satapatha II. 3. 1.5); the 
refrain of Rg. II. 15. 2-9 is that Indra performed his great and 
heroic works under the intoxication of the soma (offered by 
the priests in sacrifices). Rg. IV. 50. 7-9 say that a king and 
others for whom the purohita offers prayers win battles, secure 
booty and help from gods, Anu$&sana-parva??* (33. 17) says 
‘they may make a non-deity into a deity anda deity into a 
non-deity ; that man may become a king whom they desire to 
be so, and he who is not desired by them may be defeated.’ 
Santi (56, 22 ) declares ‘In this world bráhmana is the highest 
being’. 

It should not be supposed that the brāhmaņas inserted 
these eulogies solely for the purpose of increasing their 
importance and tightening their hold on the other classes. If 
the other classes had not themselves more or less shared these 
ideas, no amount of iteration on the part of bráhmanas would 
have given them the influence which they as a matter of fact 
wielded. Their influence was a growth of centuries and they 
themselves were as much parts of the huge edifice of the caste 
system as the other varnas. Besides the brihmanas had no 
military force behind them. They could only succeed in 
influencing the other varnas by persuasion and their own 
worth. The brahmanas were the creators and custodians of the 
vast literature that had grown up, they were the guardians of 
the culture of ages, they were expected to shoulder the burdens 
of teaching and preserving the vast literature on such gifts as 
were voluntarily made. Though many among them did not 
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live up to the high ideals set upfor their order, there must have 
been not a few who made as near an approach to the fulfilment 
of the ideal as possible. It was the greatness of these latter 
that led to the glorification of the whole order to which they 
belonged. Learning and tapas are more or less elusive and 
impalpable, while birth from brahmana parents was quite an 
apparent and palpable thing. Therefore that was seized upon by 
some writers as the principal reason for the respect to be given 
to brahmanas. For centuries human societies have every where 
acquiesced in the government and control exercised by small 
coteries of the elite, generally the elite of birth, who have 
guided the destinies of their societies on traditional lines of 
religious and social order. It must be remembered that the 
smrti works also extol the office of the king (which was 
generally hereditary and is so even now) tothe skies. Manu 
( VII. 4-11 ) propourrds®” the theory that the king has in him the 
parts of such gods as Indra and that a king isa great deity in 
human form. The theory of varnas as conceived by Manu and 
other smrtikaras was based upon the idea of the division of 
labour, on the idea of balancing the rival claims of various 
sections of the community; it laid greatest emphasis upon the 
duties of the varnas rather than upon their rights and privileges. 
It raised the bráhmana to the highest pinnacle of reverence, 
but at the same time it placed before him the ideal of not 
hankering after temporal power, of leading a life of compara- 
tive poverty and of making his knowledge available to the 
other classes for a scanty and precarious return, It made the 
military caste feel that they were not all-in-all, but had 
to look up to some other class as superior to themselves. 
European writers severely condemn brahmanas for their greed, 
selfishness and constant praises of giftsto themselves. But 
they forget to take account of the circumstances under which 
the bráhmanas were forced to sing the praises of gifts to them. 
The ideal before bráhmanas was to lead a life of comparative 
poverty ; they were forbidden to follow many worldly pursuits 
and depended on the generosity of their patrons. They did not 
live in monasteries as Buddhist and Christian monks did nor 
were they entitled to fixed and fat salaries like the bishops in 
some Christian countries. They had further to bring up their 
own families and pupils and had themselves also to make gifts to 
others. In modern capitalist societies those who have brains 
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and knowledge tend to become financiers and capitalists, all 
wealth is centred in their hands, they reduce most other men 
to mere wage-earners who are often hardly better than helots. 
While finding fault with the bráhmana writers of over two 
thousand years ago for the eulogies they bestowed upon 
themselves, one should not forget that even in the 20th century 
when the pursuit of scientific studies is professed to have 
reached its zenith, we hear ecstatic and arrogant eulogies of 
the white man's burden, of the great and glorious achievements 
of the Nordic race and the greater and more glorious future it 
is destined to attain ( vide the very first sentence in Spengler's 
‘The Decline of the West’, English translation by C. F. 
Atkinson). The bráhmanas never arrogated to themselves the 
authority to depose kings and to hand over vast territories for 
ever to whomsoever they liked, as Pope Alexander VI by his 
Bull of 1493 made over the New World to fsabella of Castille 
and Ferdinand of Aragon ( vide Dean Inge’s ‘ Christian Ethics’ 
1930 p. 160 where this astounding Bull is set out ). 


It has been seen already that brahmanas had the special 
privileges of teaching, officiating as priests and accepting gifts 
made as a religious duty. It is desirable that a comprehensive 
list of all the privileges claimed by br&hmanas (though not 
always conceded as the sequel will show ) should be set out 
once for all. 


(1) The br&hmana was to be guru( object of reverence )!5? 
to all varnas by the mere fact of birth. Ap. Dh. S. (1.1.1.5) 
says so. Vas. Dh. S. (IV. 1) says ‘the system of four varpas is 
distinguished by its origin and by the special features of the 
sacraments ( each of them undergoes )' and quotes Rg. X. 90. 12 
in support. Manu (I. 31 and 94) says that the Creator produced 
the four varnas respectively from his mouth, arms, thighs and 
feet, that (I. 93 ) the bráhmana is by right the master of this 
whole world on account of his birth from the best limb (i.e. the 
mouth) of the Creator, on account of his priority ( in birth to 
the ksatriya and others) and on account of possessing Vedic lore, 
Manu (X.3) uses almost the same words as Vasistha ‘the brabmana 
is the master of the varnas on account of the peculiar excellence 
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(of his caste ), on account of his superiority of origin ( from the 
mouth of the Creator ), on account of his submitting himself to 
discipline ( or holding up Vedic lore) and on account of the 
eminence of the sacraments ( sarnskaras ) in his case’, Bhisma- 
parva ( 121. 35) says that the brahmana is superior among all 
castes, This sense of superiority was carried so far that Apa- 
stamba?’ (1.4.14. 22), Manu (II. 135) and Visnu Dh. S. 
(32,17) say that a brahmana only ten years old was to be 
honoured as a father by a ksatriya 100 years old. 


(2) The brahmana was to expound the duties of all other 
classes, to indicate to them proper conduot and their means of 
livelihood and they were to abide by his directions and the 
king was to rule in accordance with such directions ( Vas. Dh. 
S. I. 39-41, Manu VII. 37, X. 2). This is supported by the 
words of the Kathakasamhita 3? ( IX. 16 ) and the Tai. Br. that 
the brahmana is indeed the supervisor over the people. The Ait. 
Br. (37,5 ) declares that where the might of ksatriyas is under 
the control ( or direction ) of brálimanas that kingdom becomes 
prosperous, that kingdom is full of heroes *"! &o, This idea is 
somewhat similar to the teaching of Plato who held that 
philosophers that had undergone a special training were to rule 
and were to be politicians, that the government of the best 
(aristocracy ) was the ideal system. The problem is how to find 
out the best. Ancient India solved it by leaving the decision of 
knotty points to the learned brahmanas and the execution of the 
decisions arrived at by them to the king and the ksatriyas, 


(3) ‘The king was the ruler of all, except bráhmanas'- 
Gautama?'® XI. 1. ‘The Mit. on Yàj II. 4 explains that these 
words were only laudatory of the greatness of brahmanas and 
were not to be taken literally and that the king could punish 
bráhmanas in appropriate cases. These words of Gautama are 
& mere echo of certain passages like those in the Vàj. S. (IX. 40) 
and the Sat.?? Br, ( V. 4, 2. 3 and IX. 4.3. 16 ), where it is said 
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‘Soma is the king of us brahmanas’. The idea was that 
brahmanas had to prepare soma and offer it in sacrifices to the 

gods i.e, they held all wealth for Soma and owed all allegiance to 
Soma, while other people owed allegiance only to the king. The 

brahmanas alone were to eat the sacrificial food and drink Soma 
(and ksatriyas were to drink only a substitute for Soma ). Vide 
Ait. Br. (chap. 35 khanda 4). In the Mahabharata, however, 
many kings are described as Somapas. So the practice of not 
allowing the ksatriyas to drink soma was not universally 
accepted. Further it was probably not a privilege at all, but 

only indicates that Soma sacrifices had been mostly negleoted 

by all except bráhmanas. 


-(4) ‘The king should exonerate (the bráhmana ) in the 
six matters, viz. (a brahmana ) should not be beaten ( whipped ), 
he should not have fetters put on him, he should not be muloted 
in fines of money, he-should not be driven out ( of the village or 
country), he should not be censured, he should not be abandoned’— 
Gaut, VIIL/ 12-13. The Mit. on Yaj, II. 4 explains that these 
words are not applicable to every brahmana, but only to deeply 
learned brahmanas described in the preceding sutras (Gaut. VIII. 
4-11). Haradatta adds that even a learned brahmana is treated 
in this way only if he commits an offence without pre-medi- 
tation but only through ignorance or oversight, As to corporal 
punishment for brahmana offenders, the matter stands thus. Gaut 
XII. 43 says that there is no corporal punishment for a bráhmana 
(even when he being a thief comes to the king confessing his 
guilt and asking the king to beat him with a heavy club on 
the head) Vide Manu XL 99-100 also. Baud. Dh. S. (I. 10. 
18-19 ) first lays down that a bráhmana is to undergo no beating 
for any offence but allows for a brahmana guilty of the 
mortal sins (of brahmana-murder, incest, drinking liquor, theft 
of gold) the punishment of branding on the forehead with red- 
hot iron and banishment from the country Manu IX. 237 
(= Matsyapurana 227, 163-164), Visnu Dh. S. V, 4-7 prescribe the 
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various figures that were to be branded on the forehead of a 
bráhmana in the case of various offences. Manu (VIII. 
379-380 ) prescribes shaving of the head for brahmana offenders 
where others would have had to suffer the extreme penalty of 
death and adds that a brahmana was not to be sentenced to death 
whatever offence he might have committed and that he is to be 
banished from the country taking with him all his possessions. 
Even on this the Mit. (on Yàj. II. 81) observes that it applies 
only when it is the brahmana’s first offence (i, e. he may be 
fined for repeating an offence), Yàj ( IL 270 ), Narada ( s&hasa, 
verse 10) and Sankha#" prescribe branding and banishment as 
punishment for bráhmanas ( particularly in the case of theft). 
‘The brahmana was never above being fined. Manu ( VIII. 123) 
prescribes fine and banishment for a perjured bráhmana witness, 
while Manu VIII. 378 prescribes heavy fines for a braéhmana 
guilty of rape or adultery. The Mit, on?! Yaj. II. 302 quotes 
a verse of Manu ( not found in the extant Manusmrti) that in 
the case of the bráhmana corporal punishment takes the form 
of complete shaving of the head, he is liable to banishment from 
the town, he may be branded on the forehead and he may be 
made to ride through the town on the back of an ags ( looked 
upon at all times as the highest form of indignity). Kaut. 
also?'? (IV. 8) forbids corporal punishment for brahmanas in 
all offences but prescribes branding on the forehead in the same 
way as Manu (IX, 237) and also banishment and labour on mines, 
But Kaut makes an exception, viz. he allows a bráhmana 
to be drowned in water if he is guilty of high treason, or of 
forcible entry in the king’s harem or of inciting the enemies of 
the king &c, Katyaéyana?!® (quoted by Visvaripa on Yàj IL 
281) prescribes death sentence even for a bráhmana when the 
latter is guilty of the destruction of a foetus, of theft, of 
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striking a bráàhmana woman with a weapon and of killing an 
innocent woman. The Mit, on Yaj. III. 257 thinks it possible 
that kings sentenced brahmanas to death in spite of the prohibi- 
tion of corporal punishment and we have a olassical illustra- 

tion in the death sentence passed on the brahmana Cárudatta by 

king Palaka in the Mrechakatika (IX), The foregoing discussion 
shows that the only special privilege claimed for the brahmana 
in the law courts of theland was freedom from death sentence 

or other corporal punishment like whipping, though rarely he 

was liable to be sentenced to death also, He was subject to 
the indignities of branding and being paraded on the back of an 

ass, to fines and banishment. These claims were very mode- 

rate as compared with the absurd lengths to which the doctrine 

of ' benefit of clergy ' was carried in England and other western 
countries.?'® The clergyman in England was not by birth, he had 
to be ordained. Yet clergymen claimed that an ordained clerk, 
a monk or nun charged with serious offences called felonies 
could be tried only by an ecclesiastical court and this was 
conceded by the ordinary courts; this privilege was gradually 
extended to persons not ordained viz, to doorkeepers, readers, 
exorcists (all of whom merely assisted the clergy) and 
finally to all who could read or pretended to read a few words 
from the Bible. Holdsworth, Pollock and Maitland admit that 
the procedure in the ecolesiastical courts was little better than a 
farce ( P and M vol. I. p. 426, Holdsworth vol, III p. 296 ), The 
ecclesiastic courts never pronounced a judgment of blood, the 
bishop only deprived the offending clerk of orders, and relegated 
him to a monastery, or kept him in prison for life or a shorter 
period and very rarely whipping and branding were ordered, 
Even in the first quarter of the 20th century, European British 
subjects and Europeans and Americans in general could claim in 
British India some,startling privileges when charged with crimi- 
nal offences which even the brahmanas of over two thousand years 
ago did not claim. For example, under Sec, 443 of the 
Criminal Procedure Code of India (as it existed before 1923 ) 
they could not be tried by any Indian Magistrate (however 
senior and experienced ) and that in serious cases like murder, 
even a Sessions Judge who was himself an European British 
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subject could not sentence an European British ‘subject to more 
than one year's imprisonment (Section 449) Any European 
or American could claim to be tried by a mixed jury of which 
not less than one half had to be Europeans or Americans, while 
an Indian offender could not claim the privilege in his own 
country that not less than one half of the jury that tried him 
must be Indians, In England even now a peer indicted for 
treason or felony must be tried by his peers and not by the 
tribunals that try ordinary men (vide Halsbury's Laws of 
England, 2nd Ed. vol. 25 p. 46). The brahmanas had to 
submit to trial in the ordinary courts and the smrtis do not 
generally provide for trial of bráhmanas in special ecclesias- 
tical courts of their own class. The only approach to this 
western doctrine of benefit of clergy is to be found in the 
Ap. Dh. 8.,28° where it is said that the teacher and others who 
have authority over a bráhmana guilty of transgressions should 
prescribe prayascittas for him: if he does not abide by their 
orders, he should be taken to the king who should hand him 
over to his own purohita; the latter was to prescribe prayas- 
cittas ( penances for atonement) for brahmana offenders. If the 
latter did not carry out the penances then he was to break 
them by disciplines according to their ability except that he 
(the purohita ) was not to prescribe corporal punishment and 
slavery for brahmana offenders, 


(5) Most smrtis lay down that a érotriya (a bráhmana 
learned in the Veda) was to be free from taxes. Certain 
passages of the Sat. Br. suggest that even in those times 
brahmanas were not taxed?! Ap, Dh. S.5** IT, 10. 26. 10, 
Vas. Dh. S. 19. 23, Manu VII. 133 say this. Some claimed this 
exemption for all bráhmanas e. g. Vas. Dh. S. (I. 42-43 ) says 
“a king ruling over his subjecta according to the rules of the 
Sastre should take the sixth part of all wealth except from 
bráhmanas"; the Visnu Dh. S. III. 26 says ‘a king should 
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not recover taxes from brahmanas’, Kaut.?®? ( IT. 1) requires the 
king to make gifts of brahmadeya lands to rtviks (.who officiate 
at solemn sacrifices ), teachers, purohitas, Srotriyas, that will 
yield substantial produce and on which no fines and taxes 
will be levied. The reason assigned was the belief that the king 
shared in the religious merit accumulated by the bráhmanas. 
Vas, 82$ (I. 44-46) explains ‘(freedom from taxation is 
there) because he (the king) secures the sixth part of the 
istApirta ( the merit due to sacrifices and performing charitable 
works of public utility) and it is declared (in a Bráhmana ‘text ) 
that the bráhmana enriches the Veda, he relieves ( others ) from 
calamities and therefore the bráhmana js not a source of 
subsistence ( i. e. should not be taxed by the king ) since Soma is 
his king ; and it is further declared that bliss awaits after death 
(the king who does not tax brahmanas).’ The Visnu Dh. S. 
III. 27 says ‘they render unto him the tax of religious merit '. 
Manu VII. 136 says ‘ by the religious merit which the Srotriya 
accumulates every day when protected by the king, the 
king's life, wealth and kingdom increase.’ Vide Manu 8. 
305. This sentiment is expressed even by a great poet 
like Kālidāsa ®*5 'forest-dwellers give a sixth part of their 
tapas ( merit due to austerities) to the king and that is an 
inexhaustible treasure’. It is further to be noted that not only 
érotriyas, but also many other persons were free from taxation. 
Ap. Dh. S. ( II. 10. 26. 11-17 ) exempts from taxation all women 
of the four varnas, all boys before they show signs of manhood 
( i.e. before they attain majority ), those who stay with their 
teachers for learning (even though they may be grown up), 
those engaged in austerities and devoted to right practices, a 
&üdra who washes the feet ( of men of the three higher classes), 
the blind, the dumb and the diseased, those who are for- 
bidden to possess wealth ( i. e. ascetics etc. ) The Vas. Dh. S. 
(19. 23. )?95 exempts from taxation the king's servants, helpless 
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persons, ascetics, minors, senile men (above 70), young men, 
and women who are recently delivered, Manu VIII. 394 con- 
tains a similar provision. Brhat-Pardgara®?? (chap. III, 
Jiv. part II p. 113 ) says ‘a bráhmana engaged in agriculture 
had to pay nothing to anybody’. It is extremely doubtful 
whether in actual practice kings respected all these rules, Note 
275 shows that a bráhmana engaging in agriculture had to pay 
èth of the produce just as others did. An inscription of Vikramà- 
ditya V. found near Gadag dated Sake 934 ( 1012 A. D. ) refers 
to taxes levied even on upanayana, marriages and vedic sacri- 
fices ( E. I. vol. XX, pp. 64 and 70). The Santiparva (76. 2-10 ) 
contains an interesting disquisition on the taxation of bráhmanas. 
Those brahmanas who have mastered all the lores and who treat 
all equally well are called brahmasama. Those bráhmanas who 
have studied the Rgveda, Yajurveda and Sdamaveda and who 
stick to the peculiar duties of their class are styled devasama 
( verses 2and3). A religious king should make those who are 
not érotriyas and who do not kindle the sacred fires render 
taxes and forced labour ( verse 5). Then certain bráhmanas are 
described as ksatrasama and vaisyasama, A king whose 
treasury is empty should levy taxes from all bráhmanas except 
those that are described as brahmasama and devasama.®8 Even 
if these rules were honoured, the claim was not very excessive. 
The br&hmanas who ministered tothe religious wants of the people 
and who were to conserve the religious literature and spiritual 
inheritance of the country and to teach without the liberty to 
make a contract for fees were never entitled to raise taxes from 
the people for their benofit. According to the practice of the 
Roman Catholic Church ‘ the clergy owed no allegiance to the 
secular power; they were not under the laws of the land, they 
paid no taxes to the State, All benefices were put under the 
Holy See and the Roman chancery compiled a tariff of prices 
for which each might be bought’. It would take too long to 


327. mgoa SM pieeo wala eae Rreure wer 
sade: n serene IL. 


328. Rawaq: wie angi: qa gam vp wrgmm qR- 
afia u magada: Ag see wen! qü Quar. sre wd 
e ae «referre: (erre were AR eror wi fS qe aa e gag 
aaga viet: anc wees genet qw ow erm 
16. 2-3, 5, 9. 

H, D. 19 


146 History of Dharmaéastra [ Oh. III 


enumerate the other exactions of the same kind—the Tithes, 
Annates, Procurations, Subsidies and Digpensations.5*? 


(6) In the matter of treasure trove the brahmana was more 
favourably treated than members of other classes. If a treasure 
was found by a learned bráhmana he was entitled to keep the 
whole of it; in other cases the treasure belonged to the king, 
except a sixth part which was given to the finder if he honestly 
informed the king about the finding of the treasure. If a king 
himself found buried treasure, he was to distribute half of it 
among bráhmanas and was to keep for himself the other half. 
Vide Gautama ( X. 43-45 ), Vas Dh. S. ( III. 13-14), Manu 
( VIII. 37-38), Yaj. II. 34-35, Visnu Dh. S. (III. 56-64), 
Narada ( asv&mivikraya verses 7-8 ). 


(7) The general rule about the property of one dying heir- 
less is that it escheats to the king, but there was an exception 
in the case of an heirless brihmana, Such property was to be 
distributed among $rotriyas or brahmanas, Vide Gautama ĉ?? 
38. 39-40, Vas. Dh. S. 17, 84-87, Baud. Dh. S. I. 5. 118-122, Manu 
IX, 188-189, Visnu Dh. S. 17. 13-14, Sankha. #3! 


(8) The rule of the road was in favour of bráhmanas even 
as against the king. If on & road there was a crowd or obstruc- 
tion, precedence was to be given to the cartman, to a very old 
man, to one suffering from a disease, to a woman, to a snátaka,to 
the king; but aking was to give precedence to a érotriya-Gaut. 
VI. 21-22. Ap. adds that one carrying??? a burden should be 
given precedence and all who desire their own welfare should 
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give precedence to fools, patita, the intoxicated and lunatics 
and a person of a lower varna should give precedence to one of 
a higher varna. The Mahabharata ( Vanaparva 133.1) adds 
the blind and the deaf, ( Anugasana 104. 25-26) cows, a pregnant 
woman and a weak man. Vas. Dh. S. (13.58-60) enumerates the 
same persons, but says that the snataka ( one who has just 
returned from his stay with his guru ) has precedence over the 
king and that the bride has precedence over all when being 
taken in a procession ( to the house of the bridegroom ) Manu 
II. 138-139 has the samo list and prefers the snataka to the 
king; Yàj I. 117 has the same rules. Sankha (quoted in the 
Mit. on Yaj I. 117) mentions the view of some that the king has 
precedence over the bráhmans, but disapproves of it. Vide 
Brahmapurana 113. 39 fora list. The Markandeyapurana ( 34. 
39-41) has a long list which includes a prostitute and one who is 
an enemy. The Visnu Dh. S, ( V. 91) prescibes a fine of 25 
kürsàpanas for him who does not give precedence on the road to 
one who deserves it. It will be conceded by every one that the 
above rules ( except the one about the precedence of brahmanas 
over even the king ) are quite reasonable and are informed by a 
spirit of humanity and chivalry. The rule about learned 
bráhmanas probably owes its origin to the emphasis laid on the 
importance of the diffusion of learning ( which was not the 
direct concern of the state in those days, but of the brahmanas ) 
and the superiority of knowledge over mere brute force or 
military achievements. 


(9) The person of the bráhmana was regarded as very 
sacred from ancient times and so brahmahaty@ (killing a 
bráhmana ) was looked upon as the greatest sin. The Tai. S.3? 
(V. 3. 12. 1-2) says that he who performs the horse-sacrifice 
goes beyond (i. e. gets rid of) all sins, even the sin of brahmana- 
murder. The Tai. S. IT. 5. 1. 1 narrates how Indra incurred the 
sin of brahmahatya by killing Vi$varüpa and how all beings ran 
him down as ‘brahmahan’, Inthe Sat. Br. XIII. 3.1. 1 we 
read (8, B. E, vol. 44 p. 328 )‘ thereby the gods redeem all sin, 
yea, even the slaying of a bráhmana they thereby redeem’ and 
* whosoever kills a human brahmana here he forsooth is deemed 
guilty, how much more so who strikes him ( Soma ), for Soma is 
god’ (8, B. E, vol. 26 p. 243), The Chandogya Up. V.10.9 quotes 





383. arf Wa wereccraaca wd meari ach eR eat qeguua 
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a verse declaring bráhmana murder as one of the five mortal sins 
(mahdpatakas). Gaut. (21. 1) places the murderer of a bráhmana 
at the head of his list of patitas ( persons guilty of mortal sins ). 
Vas. Dh. S. (I. 20) uses the word brünahatya/** Manu XI. 54, 
Visnu Dh. S. 35. 1, Yàj III. 227 enumerate five mahāpātakas of 
which brahmana-murder is one. Manu VIII. 381 declares that 
there is no worse sin in the world than brahmana-murder. 


A question that very much exercised the minds of all 
smriikaras and writers of digests®®> was whether a br&hmana 
who was himself guilty of violence or serious offences could be 
killed in self-defence by one attacked. The dicta of the smrtis 
are somewhat conflicting. Manu IV. 162 lays down a general 
rule prohibiting Aiz&sü (death or injury ) of one's teacher ( of 
Veda), expounder (of the meaning of the Veda ), one's parents, 
one’s other teachers (or elders), brahmanas, cows and all 
persons engaged in susterities. Manu XI. 89 lays down that 
there is no expiation (prayascitta) that will wipe off the sin 
of intentionally killing a brahmana. But Manu himself 
( VIII. 350-351=Visnu Dh. S. V. 189-190=Matsyapurana 227. 
115-117 =Vrddha-Harita IX, 349-350) says ‘one may surely 
kill without hesitation a man who comes down upon one as an 
atatayin®®* ( a desperate character or violent man ), whether he 
be a teacher, a child or an old man ora learned bráhmana. In 
killing an &tat&yin, the killer incurs no sin ( or fault ), whether 
he kills him in the presence of people or alone; (in such a case) 
wrath meets wrath’, Vas. Dh. S, (III. 15-18) expressly says 
‘by killing an àtatàyin they say the killer incurs no sin 
whatever’ and quotes three verses ‘an incendiary, a poisoner, 
one armed with a weapon, a robber, one who wrests a field or 
carries away one’s wife—these six are called atatayin. When 

334. The word *bhrüpa' has several meanings. Baud. Gr. (I. 4. 8) 
says that bhrüga is one who knows the whole Vedic lore of his áakh& up 
to sūtra and pravacana (bhagya?); Vaik. (I. 1) says that bhrünpa isa 
brabmana learned in the Veda who has performed soma sacrifices. Vide 
note 290above. Gaut. 21.9 uses the word in the sense of ‘garbha (foetus),’ 
while in Gaut. 17. 9 * bhrtnah®’ is equal to * brahmaha '. Both Baud. 
Dh. 8. I. 6. 94 and Vas. Dh. 8. II. 42 quote a verse where bhrügpah& 
means brahmahā, while Vas. Dh. 8, 20. 23 gives two meanings to it. 

985, Vide Vidvarüpa on Yaj. III. 222 and the Mit. on Yaj II. 21, 
A parürka pp. 1042-44, Sm. C. ( Vyavah&ra pp. 313-15. ). 

386. ' Abtzyin? literally means 'one who goes with his bow 
strung (i. e. ready to kill or fight). Siva is called &tatayin in V&j. 
S. 16. 18 and Kathakaesamhbita 17. 12, 
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an Atat&yin comés ( to attack ) with the desire to kill (or harm), 
one may kill him even though he be a complete master of 
Vedanta; by so doing one does not become a brahmana- 
murderer, If a person kills one who has studied the Veda and 
who is born of a good family, because the latter is an atatayin, 
he does not thereby become a brahmana-murderer as in that 
case fury meets fury.’ In the Santiparva (34.17 and 19555 
we have similar verses ‘If a brahmana approaches wielding a 
weapon ina battle and desirous of k¥ling a person, the latter 
may kill him evenif the former ba a complete master of the 
Veda, If a person kills a bráhmana Atatayin who has swerved 
from right conduct, he does not thereby.........fury ’, Udyoga- 
parva (178, 51-52) says that, if a man kills in a battlea 
brahmana who fights like a ksatriya, it is a settled tule that he 
does not incur the sin of bráhmana-murder, Santi (22. 5-6 ) 
is to the same effect. The Visnu Dh. S. ( V. 191-192) speaks 
of seven persons as ātatāyin viz. ‘one who has a weapon ready 
to strike, one who is about to set fire or administer poison, one 
who has raised his hand to give a curse, who sets about to kill 
by the magic rites mentioned in the Atharvaveda (e.g. such 
suktas as I. 19, II. 19, III. 1-2, VII. 108), one who is a back- 
biter and informs the king, one who violates or assaults 
another's wife.’ The Matsyapurana (227. 117-119) is practically 
to the same effect, Sumantu as quoted by the Mit, (on Yàj. IT. 21) 
and by Aparürka (p. 1043) 'says'there is no sin in killing 
an ätatāyin except a cow or a bráhmana 5? This implies that 
a bráhmana even if an ātatāyin should not be killed, but if he 
be killed sin is incurred. Katyayana**® (quoted in the Sm. C. 
and other digests ) declares that one should not kill a bráhmana 
who is eminent by reason of his tapas, Vedic study and birth, 
even though he be an &tatáyin; Bhrgu allows killing when the 
offender is of a lower caste than that of bráhmana', Brhaspati!*! 
also says that he who would not kill a brahmana 4tatayin 
337. This last verse is also quoted in Baud. Dh. S. I. 10. 14 and the 
latter half of it is the samo as S&ntiparva 15. 55. 
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deserving to be killed for his violence would obtain the merit 
of an Asvamedha sacrifice. 


Commentators and writers of digests differ in their interpre- 
tations, Visvaripa 2 (on Yàj III. 222) remarks that he is 
guilty of bráhmana-murder who kills a brahmana except in 
battle or except when the latter is an atatayin, or who kills a 
brabmana ( not an atatayin nor fighting ) on his own account 
without being employed by another or who brings about the 
death of such a brahmana by hiring another to perpetrate the 
murder for money, He further adds that the man who kills a 
brahmana at the instigation of another for money is not guilty 
of the sin of brahmana-murder, but it is the instigator who is so 
guilty on the analogy of the rule that the merit or fruit of a 
sacrifice belongs to him on whose behalf the rtviks perform it. 
The Mit.**? on Yaj. ( II. 21) says that the real purport of Manu 
VIII, 350-351 is not to ordain that a bráhmana must be killed 
if he is an dtatayin, but those two verses are only an arthavada 
(laudatory or recommendatory dicta ), the real meaning being 
that even a guru and a brahmana who are most highly honoured 
and who are not fit to be killed at all, may have to be killed if 
atatayins (then what of others?). The final conclusion of the 
Mit, is that if a bráhmana who is an àtatàyin is being opposed 
in self-defence without any desire to kill him and if he dies 
through mistake or inattention, then the killer incurs no 
punishment at the hand of the king and has to undergo a slight 
prayascitta i. e. there is really a prohibition to kill an àtatàyin 
brahmana and verses like Manu VIII. 351 refer to an átatàyin 
who is not a bráhmana. Medhatithi appears to have held 
the same view (on Manu VIII. 350-351). Kullüka explains 
Manu VIII. 350 as meaning that'a guru or a bráhmana or others 
coming as ātatāyins may be killed when it is impossible to save 
oneself even by fleeing from them’, Aparárka is of opinion ?** 
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that where an Atatayin brahmana cannot be prevented from his 
wioked intent except by killing him, there only the s&stras 
allow the killing of a brahmana but where it is possible to ward 
him off by a mere blow (i. e. without actually killing him) 
there would be the sin of brahmana-murder if he were actually 
killed. The Sm. C. in à long note appears to hold that an àtatàyin 
bráhmana rushing upon a man to kill him may be killed by the 
person attacked (there is no sin &nd no punishment nor penance 
for it), that a brahmana &tatàyin ( who does not come to kill 
but ) who only siezes one’s fields or wife should not be killed 
( but lesser harm may be done to him with impunity ) and that 
ksatriyas and others if atatayin may be killed outright. The 
Vyavahára-Mayükha **55 adds a rider that, on account of the 
prescription contained in the section on kalivarjya (actions 
forbidden in the Kali age) viz. ‘the killing in a properly 
conducted fight of brahmanas that are atatayin’ (is forbidden 
in Kali), an átatàyin brahmana even when about to kill a person 
should not be killed by that person in the Kali age, that such a 
bráhmana was allowed to be killed in former ages, that an 
Atatàyin bráhmana other than one bent upon killing another 
was not be killed in all ages. The Viramitrodaya ( pp. 19-27) 
has a long disquisition on this subject but space forbids us 
from giving even a brief summary of it. It will have been 
noticed how the sacredness of the brahmana’s person went on 
increasing in later ages. 


(10) Even threatening a brahmana with assault, or 
striking him or drawing blood from his body drew the severest 
condemnation from very ancient times, The Tai*5 S, (II. 6. 
10. 1-2 ) contains these words ‘He who threatens a brahmana 
should be fined a hundred, he who strikes a brahmana should be 
fined a thousand, he who draws blood would not reach ( er find ) 
the abode of pitrs for as many years as the dust particles that 
may be made into a paste by the quantity of blood drawn, 
Therefore one should not threaten a brahmansa with assault, nor 
strike him nor draw his blood’, Gaut. (22, 20-22) has a 
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similar!* dictum, viz. that threatening a brahmana with assault 
in wrath prevents entry into heaven for a hundred years ( or 
leads to hell for a hundred years) &o. Jaimini III. 4, 17 
considers the question whether the passage in the Tai. S. is 
kvatvartha or purusártha. 


(11) For certain offences a br&hmana received lesser 
punishment than members of other classes. For example, Gaut. 
ssys* ‘if a ksatriya reviled a br&hmans the fine was one 
hundred ( kársápanas ), if a vaiéya did so it was 150; but if a 
br&éhmana reviled a ksatriya tho fine was50; if he reviled a vaisya 
it was only 25,and if a brahmana reviled a $üdra he was not 
to be fined.” Vide Manu VIII. 267-268 (but Manu prescribes a 
fine of twelve for a brahmana reviling a Sidra) which are the 
same as Narada ( vakparusya verses 15-16 ), Yaj. II. 206-207. 
But in the case of certain crimes the bráhmana was to receive 
heavier punishment, For example, in the case of theft, if a 
Sidra thief was fined! eight, a vaisya 16 and a ksatriya 32, a 
bráhmana was fined 64, 100 or 128. Vide Gaut. 21. 12-14 and 
Manu VIII. 337-338. 


(12) According to Gaut, *' ( XIII. 4 ) a brahmana could 
not be cited as a witness by a litigant who was not a brahmana 
and the king would not summon him, provided he ( the 
br&àhmana) was not an attesting witness on a document. 
Narada ( rnádána verse 158 ) lays down that 35! ' grotriyas, those 
engaged in austerities, old men, those who have become 
ascetics, are not to be witnesses because the authoritative texts 
so prescribe but there is no cause assigned for this rule.’ So 
Nàrada's view was that a &rotriya could never be cited as a 
witness by any litigant ( even by a br&hmana litigant), Gaut. 
impliedly shows that even a Srotriya could be cited as a wit- 
ness by a br&hmana. Manu VIII. 65, Visnu Dh. S. VIII. 2 also 
forbid citing a Srotriya as a witness. 
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(13) Only certain br&áhmanas were to be invited for 
dinner in $ráddhas and in rites for gods, Vide Gaut. 15. 5 and 
9, Ap. Dh, S, IL 7. 17. 4, Manu III, 124 and 128, Yàj. I. 
217, 219, 221. 


(14) Certain sacrifices could be performed only by 
br&áhmanas. For example, the Sautràmanl sacrifice and the 
sacrifices called sattras could be performed only by bráhmanas,5^* 
But it has to be noted that the Ràjasüys& sacrifice could 
performed only by ksatriyas and that according to Jaimini 
VI. 6. 24-26 even brahmanas of Bhrgu, Sunaka and Vasistha 
gotras could not perform a satira. 


(18) The periods of mourning were less in the case of 
br&áhmanas. Gaut. 14. 1-4 prescribes ten days of mourning 
for brihmanas, eleven for ksatriyas, twelve for vaisyas and a 
month for $üdras, Vas. Dh. S. IV. 27-30, Visnu Dh. S. 22. 1-4, 
Manu V, 83, Yaj. III. 22 contain similar provisions. Later 
on ten days’ mourning came to be prescribed for all castes.553 

Several other lesser privileges are enumerated by Narada 
( prakirnaka, verses 35-39) ‘The king shall show his face 
in the morning before brahmanas first of all and shall 
salute them all. When nine or seven persons ( of different 
rank) meet, they shall first make room for the bráhmana 
to pass? by. Further privileges assigned to braéhmanas 
are: free access to the houses of other people for the purpose of 
begging alms; the right to collect fuel, flowers, water and the 
like without its being regarded as a theft!» and to converse 
with other men's wives without being restrained (in such 
conversation) by others; and the right to cross rivers without 
paying any fare for the ferry-boat and to be oonveyed ( to the 
other bank) before other people. When engaged.in trading 
and using a ferry boat, they shall have to pay no toll, A 
brahmana who is engaged in travelling, who is tired and has 
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nothing to eat, commits no wrong by taking two canes of 
sugar or two esculent roots. 


There were some disabilities also in the case of brahmanas 
which have been indicated in the above discussion ( viz. as 
to avocations, selling articles &c, ), 

It may be convenient to bring together the disabilities of 
the $üdra : 

(1) He was not allowed to study the Veda. Many of 
the smrtikéras and writers of digests®** quote several Vedio 
passages on this point. A śruti text reads ‘(The Creator ) 
created the brahmana with Gayatri ( metre), the rájanya with 
Tristubh, the vaisya with Jagati, but he did not create the 
$üdra with any metre; therefore the $üdra is known to be 
unfit for the samskára (of upanayana)’. The study of the 
Veda follows after Upanayana and the Veda speaks of the 
Upanayana of only three classes? ‘one should perform 
upanayana for a brahmana in spring, for a rajanya in summer 
and in garad ( autumn) for a vaisya.’ Not only was the $üdra 
not to study the Veda, but Veda study was not to be carried 
on in his presence (vide note 75 above )59 This attitude 
need not cause wonder. The sacred Vedic literature was largely 
created and preserved entirely by the brahmanas ( the ksatriyas 
contributing if at all a very small share in that task). If the 
brahmanas desired to keep their sacred treasure for the twice- 
born classes in these circumstances, it is understandable and for 
those ages even excusable. Inthe 20th century there are vast 
majorities who are not allowed by small minorities of imperial- 
istic and capitalistic tendencies to control the just and equitable 
distribution of the material goods produced mostly by the 
labour and co-operation of those majorities and doctrines are 
being openly professed that certain races alone should be 
imparted higher and scientific knowledge while other so-called 
inferior races should be only hewers of wood and drawers 


of water. 
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There are however faint traces that in ancient times this 
prohibition of Veda study was not so-absolute and universal as 
the smrtis make it. In the Chandogya Upanisad IV. 1-2, we 
have the story of Janagruti Pautráyana and Raikva where the 
latter addresses Janasruti as $üdra and imparts to him the 
Samvarga ( absorption ) vdya.* It appears that Janasruti was 
a Sidra to whom the vidya embodied in the Chandogya ( which 
is also Veda) was imparted. It is no doubt true that in the 
Vedāntasūtra ĉ® (1.3.34) the word sidra is explained not as 
referring to the class, but as meaning that sorrow ( suc ) arose in 
Jánaéruti on hearing the contemptuous talk of the flamingoes 
about himself and he was overcome (from dru) by that (i. e. 
Südra is derived from éuc and dru), But this far-fetched 
explanation had to be given because of the practice current in 
the times of the Vedantasütras that the Sidra is not entitled to 
study the Veda. Gaut. XII. 4 went so far as to prescribe ‘ if the 
Südra intentionally listens for committing to memory the Veda, 
then his ears should be filled with ( molten ) lead and lac; if he 
utters the Veda, then his tongue may be cut off; if he has 
mastered the Veda his body should be hacked ' ?*!, 


Though the Sidra could not study the Veda, he was not 
debarred from hearing the itihásas (like the Mahabharata ) and 
the Puranas. The *** Mahabharata ( Santi 328, 49 )expressly says 
that the four varnas should hear the Mahabharata through a 
brahmana as reader. The Bhagavatapurana?® gays that as the 
three Vedas cannot be learnt by women, $üdras and bráhmanas 
( who are so only by birth ), the sage ( Vy4sa) composed the 
story of the Bharata out of compassion for them. The Südraka- 
malakara ĉĉ‘ ( pp. 13-14 ) cites several passages from the puranas 
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to the effect that the Sidra could not study the smrtis and pur&nas 
by himself. Even Manu II. 16 seems to suggest that only the 
dvijatis had the privilege to listen to the Manusmrti ( and not 
$üdras ) The only privilege conceded by the Südrakamalákara 
to the Sidra is that he can acquire knowledge by listening to 
the pur&nas read by a brahmana (p. 17) ; the Kalpataru and other 
works allowed the $üdr& to read and repeat Purana mantras, 
Samkarácarya on Vedantasitra ( I. 3. 38 ) quotes Santi 328, 49 
and says that the Sidra has no adhikara ( eligibility ) for brā- 
hmavidya based upon a study of the Veda, but that a $üdra can 
attain spiritual development (just as Vidura and Dharma- 
vyàdha mentioned in the Mahabharata did ) and that he may 
attain to moksa, the fruit of correct knowledge. In certain digests 
we find a smrti quotation to the effect that Südras are Vajasa- 
neyins. This is**5 explained as meaning that the $üdra should 
follow the procedure prescribed in the grhyasitra of the Vajasa- 
neya Sakha and a bráhmana should repeat the mantra for him. 
This is probably based on the Harivams$a ( Bhavisyat-parva, 
chap. ITI. 13 ) "all will expound brahma ; all will be Vajasane- 
yins; when the yuga comes to a close Südras will make use of 
the word ‘bhoh’ in address” (sarve brahma vadisyanti sarve 
Vajasaneyinsh ). 


(2) The $üdras were not to consecrate sacred fires and to 
perform the solemn Vedic sacrifices. Vide note 73 above. Jaimini 
( I. 3. 25-38 ) elaborately discusses this question and arrives at 
the conclusion that the $üdra cannot consecrate the three sacred 
fires and so cannot perform Vedic rites. Among the reasons 
given are that in several Vedic passages only the three higher 
classes are referred to in the case of the consecration of fires, 
about the simans to be sung, about the food to be taken when 
observing vrata.®** It is however interesting to note that at least 
one ancient teacher ( Badari ) ** was found who advocated that 
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even $üdras could perform Vedic sacrifices. The ‘Bharadvaja 
Srauta sūtra **? (V, 2,8) states the opinion of some that the Südra 
can consecrate the three sacred Vedic fires. The Kätyāyana- 
Srautasütra ( I. 4. 5 ) prescribes that all can perform Vedic rites 
except those who are deficient in & limb, who are not learned in 
the®®® Veda, who are impotent and 8üdras; but the commentary 
thereon states by way of pürvapaksa that there are certain 
Vedic texts which lead to the inference that the Südra had the 
adhik&ra for Vedic rites o. g. in Sat. Br. I. 1. 4. 12 ( S. B. E. vol. 
XII. p. 28 ) it is said with reference to the Havigkrt call “Now 
there are four different forms of this call, viz. ‘Come hither’ 
(ehi) in the case of a bráhmana; ‘approach’ (agshi) and 
‘hasten hither’ (adrava) in the case of a vaisya and a member 
of the military caste and ‘run hither’ (ádháv&a) in that of a 
$üdra," Similarly in the Somayaga in place of the payovrata 
( vow to drink milk only ) mastu ( whey ) is prescribed for $üdra 
(indicating thereby that the Südra could perform Somay4ga) 
and in Sat, Br. (XIII 8. 3. 11, S. B. E. vol. 44, p. 435 ) with 
reference to sepulchra] mounds it is said ‘for the kgatriya he may 
make as high as a man with upstretched arms, for a bráhmana 
reaching up to the mouth, for a woman up to the hips, for a 
vai$ya up to the thighs, for a Sidra up to the knee’, The 
commentary on the Katydyana Srauta I. 1,6 says that the word 
$üdr& here stands for rathakára because ( acc. to Yàj, I. 91 ) his 
mother's mother is a Sidra woman. 


Though the Sidra was not authorized to perform Vedic 
rites, he was entitled to perform what is called pürta-dharma ?'? 
i. e. the building of wells, tanks, temples, parks and distribution 
of food as works of charity and gifts on such occasions 
as eclipses and the Sun's passage from one zodiacal sign 
into another and on the 12th and other tithis. He was 
allowed to perform the five daily sacrifices called Mahayajüas 
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in the ordinary fire, he could perform $r&ddha, he was to think 
of the'devatás and utter loudly the word ‘namah’ which was 
to be the only mantra in his case (1 e. he was nottosay 
'Agnaye svaha’ but to think of Agni and say"! 'namah'). 
Manu X, 127 prescribes that all religious rites for the $üdra 
are without ( Vedic) mantras, According to some the $udra 
could also have what is called Vaivahika fire ( i. e. fire kindled 
at the time of marriage) in Manu III 67 and Yāj. I. 97, but 
Medhatithi (on the same verse), the Mit. (on Yaj. I. 121 ), the 
Madanapārijāta ( p. 231) and other works say that he should 
offer oblations in the ordinary fire and that there is no Vaivahika 
fire for the Sidra, All persons including the sidras and even 
oandalas were authorized to repeat the Ramamantra of 13 letters 
(Sri Rama jaya Rama jaya jaya Rama) and the Siva mantra 
of five letters ( namah Sivaya), while dvijatis could repeat 
the Siva mantra of six letters (Om namah Siv&ya). Vide 
Südra-kamaláükara pp. 30-31, where passages of Varáha, Vámana 
and Bhavisya Purünas are cited to show that śūdras are entitled 
to learn and repeat mantras of Visnu from the P&ficaratra texts 
and of Siva, the Sun, Sakti and Vinàyaka. The Varahapurana 
(128. 22-31 ) describes the initiation ( diks&) of a ūdra as a 
devotee of Visnu (as a bhagavatea ). 


(3) As to Sarnskaras, there is some apparent conflict 
among the authorities. Manu X, 126 says ‘The Sidra incurs 
no gin ( by eating forbidden articles like onions and garlic ), 
he is not fit for sarnskaras, he has no adhikara for (authority to 
perform ) dharma nor is he forbidden from performing dharma’ 
and in IV. 80 ( which is the same as Vas. Dh. 8, 18. 14 and Visnu 
Dh. S. 71. 48-52) we see ‘ one should not give advice to a Südra, 
nor give him leavings of food nor of sacrificial oblations, one 
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should not impart religious instruction to him nor ask him to 
perform vratas’. Laghuvisnu ê? (I, 15 ) contains the dictum that 
the $üdra is devoid of any sarhskara, The Mit, on Yàj. III. 262 
explains the words of Manu IV. 80 about vratas in the case of 
Südras as applicable only to those $üdras who are not in 
attendance upon members of the three higher castes and esta- 
blishes that $üdras can perform vratas (but without homa and 
muttering of mantras ). Aparárka on the same verse ( Manu IV. 
80) explains that the Sidra cannot perform vratas in person, 
but only through the medium of a brüáhmana, The Südra- 
kamalakara (p.38) holds that $üdras are entitled to perform 
vratas, fasts, mahadánas and prayascittas, but without homa 
and japa, Manu X. 127 allows religious $üdras to perform all 
religious acts which dvijatis perform, provided they do not use 
Vedic mantras. On the other hand Sankha (as quoted by 
Viávarüpa on Yàj I. 13) opines that samsk&ras may be 
performed for &üdras but without Vedic mantras, Yama quoted 
in Sm, C, (I. p. 14) says the same. Veda-Vyàsa (I. 17) 
prescribes that ten samsküras ( viz. garbhadhana, purnsavana, 
simantonnayana, játakarma, ndmakarana, niskramana, anna- 
pragana, caula, karnavedha and vivaha) cau be performed in 
the case of $üdras, but without Vedic mantras. Haradatta ( on 
Gautama X, 51) quotes a grhyakara to the effect that even in 
the case of the Südra the rites of niseka, purnsavana, simanton- 
nayana, jitakarma, ndmakarana, annaprá$ana and caula are 
allowed but without Vedic mantras, When Manu prescribes 
( IL. 32 ) that the Sidra should be given a name connected with 
service, he indicates that the Sidra could perform the ceremony 
of nàmakarana, So when Manu ( IV. 80 ) states that he deserves 
no-samskara, what he means is that no samskara with Vedic 
mantras was to be performed in his case. Medhatithi on Manu 
IV.80 says that the prohibition to give advice and impart 
instruction in dharma applies only when these are done for 
making one’s livelihood, but ifa Südra is a friend of the 
family of a br&hmana friendly advice or instruction can be 
given, Vide Südrakamal&kara p. 47 for several views about 
the saimnskáras allowed to Südras. 


(4) Liability to higher punishment for certain offences. 
If a Südra committed adultery with a woman of the three 
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higher castes, Gaut.*? ( XII. 1-2 ) prescribed the cutting off of 
his penis and forefeiture of all his property and if he was 
guilty of this offence when entrusted with the duty of pro- 
tecting her, he was to suffer death in addition. Vas. Dh. S. 21. 1; 
Manu VIII. 366 prescribe death in the case of a $üdra having 
intercourse with a brahmana woman whether she was willing 
or unwilling. On the other hand, if a bráhmana committed 
rape ona brahmana woman he was fined a thousand and five 
hundred if he was guilty of adultery with her (Manu VIII. 378) 
and if a brahmana had intercourse with a ksatriya, vaisya or 
$üdra woman, who was not guarded, he was fined five hundred 
(Manu VIII. 385) Similarly in the case of VakpGrusya 
(slander and libel) if a Südra reviled a bráhmana he received 
corporal punishment or his tongue was cut off ( Manu VIII. 
270), but if a ksatriya or vaisya did so they were respectively 
fined 100 or 150 (Manu VIII. 267) and if a bráhmana reviled 
a Südra, the bráhmana was fined only 12 (Manu VIII. 268) 
or nothing (aco, to Gaut. XII. 10). In the case of theft, how- 
ever, the $üdra was fined much less, Vide above p. 152 ( No, 11 
among the privileges of bráhmanas). 


(5) Inthe matter of the period for impurity on death or 
birth the Sidra was held to be impure for a month, while a 
brahmana had to observe ten days’ period only. Vide above 
p. 153 (No. 15 among the privileges of brahmanas ), 


(6) A $üdra could not be a judge or propound what 
dharma was, Manu (VIII. 9) and Yàj I, 3 lay down that 
when the king does not himself look into the litigation of 
people owing to pressure of other business, he should appoint a 
learned bráhmana as a judge. Manu ( VIII. 20) further says 
that a king may sppoint as his judge even a bráhmana who is 
so by birth only (i. e. who does not perform the peculiar 
duties of bráhmanas ), but never a $üdra. Káty&yana ( as quoted 
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in?" the Mit. on Yaj. I, 3) says that when a brahmana is not 
available (as a judge) the king may appoint as judge a 
ksatriya or a vaisya who is proficient in dharmasastra, but he 
should carefully avoid appointing a Sidra as judge, 


(7) A brahmana was not allowed to receive gifts from a 
Sidra except under great restrictions. Vide above note 239. 


(8) A br&hmana could take®’’ food at the houses of mem- 
bers of the three classes who performed the duties prescribed for 
them by the éastras ( according to Gaut. ), but he could not take 
food from a Sidra except when the Siidra was his own cowherd, or 
tilled his field or was a hereditary friend of the family, or his 
own barber or his dasa. Vide Gaut. XVII. 6 and Manu IV. 253 
( =Visnu Dh. S, 57. 16 ), Yaj. I. 166, Parāśara IX. 19. Ap. Dh. 
S. I. 5. 16. 22 says *'* ‘that food which is brought by an impure 
$üdra should not be eaten by a brahmana;’ but Apastamba allows 
S$üdras to be cooks in bráhmana households provided they were 
supervised by a member of the three higher classes and obgerved 
certain hygienic rules about paring nails, the cutting of hair. 
Manu IV. 211 forbade in general the food of a sidra to a 
brahmana and by IV. 223 he laid down that a learned brahmana 
should not take cooked food from a sidra who did not perform 
$r&ddha and other daily rites ( mahāyajñas ) but that he may 
take from such a $üdra uncooked grain for one night, if he 
cannot get food from anywhere else. Baud, Dh. S, (IL 2 1) 
requires a bráhmana to avoid the food of vrsalas ( Siidras ), 
Gradually rules about taking food from siidras became stricter, 
The Sankhasmrti (13. 4) remarks that brahmanas fattened on 
the food given by $üdras are Panktidiisaka. Parasara®™ XI.13 
ordains that a bráhmana may take from a Sidra ghee, oil, milk, 
molasses and food fried in oil or ghee, but should eat it on a 
river bank and not in the $üdra's house and the Par. M. adds 
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(II. 1. pp. 411-12) that this permission is meant to apply only 
when the br&hmana is tired by travelling and no food from a 
member of another class is available, Haradatta on Gaut. 
XVII. 6 remarks that a bráhmana could take food from a Südra 
who was a cowherd &oc. only in the case of very extreme cala- 
mities, Aparàrka also (p. 244 on Yaj. I. 168) says the same. 
In the kalivarjya (actions forbidden in the kali age) the old 
practice of eating the food of cowherds, barber &c, was for- 
bidden. 57? 


(9) The $üdr& gradually came to be so much looked 
down upon that he could not touch a brahmana, though at one 
time he could be a cook in a brahmana household and a brah- 
mana could eat food from his house. In the AnuSüsansparva 
(59.33) it is said °’? ‘a brāhmaņa should be served by a 
Sidra from a distance like blazing fire; while he may be 
waited upon by a ksatriya or vaisya after touching him.’ 
Apararka (p. 1196) quotes two smrti texts ‘a brahmana on 
touching a Sidra or nisáda becomes pure by &camana ( ceremo- 
nial sipping of water); on touching persons lower than these, 
he becomes pure by bathing, prāņāyāma and the strength of 
tapas; on seeing a ram, a cock, a crow, a dog, a Sidra and an 
antyAvasiyin (an antyaja), one should stop the rite that is 
being performed and on touching them one should take a bath’. 
On this Apararka explains that if a man who touched a Sidra 
cannot bathe then he may resort to sipping water, but if able he 
must take a bath or that on touching a sat-Südra one may have 
recourse to àcamana and on touching an asat-áüdra one must take 
a bath. We find from the Grhyasitras*®° that in Madhuparka 
offered to a snátaka the feet of the guest (even if he was a 
brahmana ) were washed by a siidra male or female. So there 
could have been no ban against a siidra touching a brahmana 
then. The Ap. Dh. S. (II. 3. 6. 9-10) says that two śūdras should 
wash the feet of a guest, according to some teachers (in the 

‘case of a householder who has several dasas ), while Apastamba 
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himself says that one Südra should wash the guest's feet and 
another should sprinkle him with water,®#? 


(10) As the $üdra could not be initiated into Vedic 
study, the only āśrama out of the four that he was entitled to 
was that of the householder. In the Anusdsanaparva ( 165. 10 ) 
we read 22 ‘T am a Sidra and so I have no right to resort to the 
four &éramas'. In the Santiparva®®? (63. 12-14 ) it is said, ‘in 
the case of a $üdra who performs service (of the higher classes ), 
who has done his duty, who has raised offspring, who has 
only a short span of life left or is reduced to the 10th stage 
(i.e. is above 90 years of age), the fruits of all āśramas are 
laid down ( as obtained by him ) except of the fourth.’ Medha- 
tithi on Manu VI. 97 explains these words as meaning that the 
Sidra by serving bráhmanas and procreating offspring as a 
house-holder acquires the merit of all asramas except moksa 
which is the reward of the proper observance of the duties of 
the fourth ás$rama. 


(11) The life of a Sidra was esteemed rather low.  Yàj. 
III. 236 and Manu XI. 66 include the killing of a woman, 
a Sidra, a vaióya and a ksatriya among upapatakas; but the 
prayasoittas and gifts prescribed for killing these show that the 
life of the 8üdr& was not worth much. On killing a ksatriya, the 
priyascitta prescribed was brahmacarya for six years, gift 
of 1000 cows and a bull; for killing a vaisya, brahmacarya 
for three years and gift of 100 cows and a bull; for killing 
a Sidra brahmacarya for one year, gift of 10 cows and a bull. 
Gaut, XXII. 14-16, Manu XI, 126-130, Yaj III. 266-267 say 
practically the same thing. Ap. Dh.S.(I. 9. 25, 14-I. 9. 26. 1) 
says that on killing a crow,a chameleon, a peacock, a cakravaka, 
flamingo, bhasa, a frog, ichneumon, musk-rat, a dog, a cow and 
draught ox the prayascitta is the same as that for killing a 
fiidra, Manu (XL 131) says ‘on killing a cat, an ichneumon, 
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casa, a frog, a dog, iguana, owl and crow, the pr&yasocitta is the 
same as that for killing a $üdra.59* 


If the Sidra laboured under certain grave disabilities, he 
had certain compensating advantages, He could follow almost 
any profession except the few specially reserved for brahmanas 
and ksatriyas. Even as to the latter many éiidras became 
kings and Kaut. in his Arthaśāstra (IX. 2) speaks of armies of 
gūdras (vide note 266 above) The śūdra was free from the 
round of countless daily rites. He was compelled to undergo 
no samska@ra (except marriage), he could indulge in any kind 
of food and drink wine, he had to undergo no penances for lapses 
from the rules of the $astras, he had to observe no restrictions of 
gotra and pravara in marriage. Those western writers who turn 
up their nose at the positioh of the $üdras in ancient and 
medieval India conveniently forget what atrocious crimes 
were perpetrated by their people in the institution of slavery 
and in their dealings with the Red Indians and other backward 
coloured races; how nations of Europe out of false pride of 
race have passed in the 20th century laws prohibiting marriages 
between the so-called Aryans and non-Aryans and preventing 
the latter from holding state offices and carrying on several 
occupations and how discrimination is made against coloured 
men on railways, in hotels and other places of public resort 
and how even in India separate third class compartments were 
reserved on railways for Europeans, for entering which Indians 
were prosecuted and sentenced in their own country. Vide 
Emperor vs Narayan 25 Bom, L, R. 26 for such a case. 


384. Those who are familiar with the cases decided in India in which 
Indian servants or coolies were kicked by European employers and died 
a8 & result and in which the offenders were either acquitted or let off 
on a small fine (on the ground that the deceased had an enlarged spleen) 
need not feel surprised at the above statement of affairs in India over 
two thousand years ago, 


CHAPTER IV 
UNTOUCHABILITY 


Those who have written on the Indian caste system have 
always been struck by the fact of the existence of certain 
castes that are treated as untouchables, But it should not be 
supposed that this is something confined only toIndia. Even 
nations that have no caste system at all have often carried out 
complete segregation of certain people dwelling in their midst, 
which in essentials is the same as the system of untouchability 
in India. The Encyclopaedia of social sciences vol. XI. p. 339 
says that in the southern States of U. S. A. discrimination 
against Negroes took the form of ‘residential segregation, 
separation of the races in public conveyances and places of 
amusement, exclusion of Negroes from public institutions and 
educational discrimination, Disenfranchisement and social 
discrimination had their economic counterpart in all branches 
of industry except agriculture and domestic and personal 
service,?®> occupations to which Negroes had been habituated 
under the slave regime.’ It is also within living memory that 
Mahatma Gandhi had to lead a movement of satyügraha in 
South Africa against the discriminating treatment of Indians 
and even now in Natal and other parts of British Africa there 
is legislation restricting Indians in the matter of residence 
and purchases of land. 


In the early Vedic literature several of the names of castes 
that are spoken of in the smrtis as antyajas occur. We have 
carmamna (a tanner of hides?) in the Rgveda ( VIII. 5. 38), 
the Cándáls and Paulkasa occur in the VAj. S. the Vapa or 
Vapta ( barber ) even in the Rg., the Vidalak&ára or Bidalakára 
(corresponding to the buruda of the smrtis ) occurs in the 
V&j. S. and the Tai. Br., Vásahpslpül! ( washerwoman ) correspond- 
ing to the Rajaka of the smrtis in the Vaj. S. But there is no 
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indication in these passages whether these, even if they formed 
castes, were at all untouchables. The utmost that can be said 
is that as the Paulkasa is assigned to bibhatsa (in Vaj. S. 30. 17) 
and Candala to Vayu (in the Purusamedha), the Paulkasa lived 
in such a way as to cause disgust and the Cándala lived in the 

wind (i. e. probably in the open or in a cemetery ) The only 
passage of Vedic literature on which reliance can be placed for 
some definite statement about cándálas is in the Chandogya 
Up.? V, 10, 7. where while describing the fate of those souls 
that went to the world of the moon for enjoying the rewards of 
some of their actions it is stated ' those who did praiseworthy 
actions here, quickly acquire birth in à good condition, viz. in 

the condition of a bráhmana, a ksatriya or vaisya, while those 
whose actions were low ( reprehensible ) quickly acquire birth 

in a low condition i. e. as a dog, or a boar or a candala, ' 
This occurs in Paficdgnividya, the purpose of which is to teach 

vairdgya and disgust with the transmigratory world. This 
passage does not enjoin anything, it is a bare statement by way 

of explanation or elucidation. All that can be legitimately 

inferred from this is that the first three varnas were commended 

and that candálas were looked upon as the lowest in the social 
scale. It is to be noticed that the $üdra varna does not occur 

in this passage at all. So probably even in the times of the 
Chandogya the candala was looked upon asa Sidra, though lowest 
among the several $üdra subcastes, The cand&la is equated 
with the dog and the boar in this passage, but this leads hardly 
anywhere, It is no doubt stated in the Sat. Br. XII 4.1, 4 59? 
that ‘three beasts are unclean in relation to a sacrifice viz. the 
vicious (filthy ) boar, the ram and the dog.’ Here it is clear that 

every boar is not unclean, but probably only that variety that 
subsists on the village offal. On the other hand the flesh of 
boars was said to cause great delight to the Pitrs when offered 
in $r&ddha (vide Manu III. 270 and Yaj. I, 259), Therefore this 
Upanisad passage does not say anything on the point whether the 
Candàála was in its day untouchable. This passage may be com- 
pared with another in which the Südra is said to be a walking 


386, aa yg muiaa sea w Te moat irae: sait 
wt sr Gredifá ar Saas era q mu RTA sea u TA HTT reram 
saath at ana ar vere gift atl giequa V. 10. 7, The Vedantasttra 
III. 1, 8-11 deals with this passage. 

387. sat were qureisdvun I gig quus sro! Ret wufüfemsfüetus- 
wot nAra RE oy el art re rqisaferfeia | yaqa XILA. 1.4. 


Ch. IV ] Untouchability 167 


cemetery. If the Sidra was not untouchable in the Vedic 
literature, and if he was allowed to be a cook for bráhmanas and 
to wash the feet of brahmana guests in spite of that passage (as 
stated in the Dharmasiitras quoted above pp. 161-162 ), there is 
no reason to suppose that the Chandogya passage indicates that 
the candála was untouchable in the remote ages, Another 
passage is relied upon by orthodox writers to support the theory 

that untouchability of caņdālas is declared in Vedic writings. 

In the Br, Up. I. 3 the story is narrated that gods and asuras 
had a strife and the gods thought that they might rise superior 
to the asuras by the Udgitha. In this vidya occurs the passage??? 
‘this devat& ( Prána) throwing aside the sin that was death 
to these devatás ( vak etc. ) sent it to the ends of these quarters 

and he put down the sin of these devatas there; therefore one 
should not go to people (outside the Aryan pale) nor to the 
ends ( of the quarters ) thinking ‘otherwise I may fall in with 
püpman i, e, death’. In the first place there are no peoples 

expressly named here, Samkara explains that by 'end of the 

quarters’ are meant regions where people opposed to Vedic 

culture dwell. This description can only apply to people like 

the mlecchas and not to cándàlas who are not opposed to 

Vedic knowledge (but who have no adhikara to learn it). 

Besides cAndálas might stay outside the village, but they do 
not stay at the end of the quarters??? ( or at the end of the arya 
territory ). Hence this passage does not help in establishing 
the theory of untouchability for Vedic times. 


Next comes the consideration of the evidence derived from 
the sütras and smrtis. But certain preliminary observations 
must be made to olarify the position, 'The theory of the early 
smrtis was that there were only four varnas and there was no 
fifth varna, Vide Manu X. 4 and Anuédsanaparva 47.18.39 
When in modern times the so-called untouchables are referred 


388. en er gar qarat peret creat gegaen Urat (qs 
"risposte grai cea faeqqutsreew safaris qr JERAT- 
areata | gg. v. I. 3. 10, 
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to as the paficamas?! that is something against the smrti tradi- 
tion, Pàán. IL 4. 10 and Paetafijali? say that a Sam&hára- 
dvandva compound can be formed from several subdivisions of 
&üdras that are not niravasita e. g. we can have the compound 
*taksiyaskiram ' meaning carpenters and blacksmiths, but not 
‘candala-mrtapam’, because candalas and mrtapas are niravasita 
Südras (and so the compound will be * candálamrtap&h). There- 
fore it follows that Pan. and Patafijali included cand&las and 
mrtapas among $üdras. When Angiras (note 171 above) 
includes ksatr, sūta, vaidehika, magadha and A4yogava ( that are 
pratiloma castes) among antyāvasāyins along with cāņdāla 
and Svapaca, he makes it clear that he regarded cándàálas as 
included among sidras, for Manu X. 41 declares that all 
pratiloma castes are similar to Sidras in their dharma and 
because the Saántiparva 297.2855 expressly says that the 
vaidehika is called $üdra by learned dvijas, Gradually how- 
ever, a distinction was made between $üdras and castes like 
c&ndalas. Fresh castes were then added to the list of untoucha- 
bles by custom and usage and the spirit of exclusiveness, though 
there is no warrant of the 8&stras for such a procedure. 


Untouchability did not and does not arise by birth alone. 
It arises in various ways. In the first place, persons become 
outcasted and untouchable by being guilty of certain acts that 
amount to grave sins. For example, Manu IX. 235-239 presori- 
bes that those who are guilty of bráhmanpa-murder, theft of 
bráhmana's gold or drinkers of spirituous liquors should be 
excommunicated, no one should dine with them or teach them, 
or officiate as priests for them, nor should marriage relationship 
be entered into with them and they should wander over the 
world excluded from all Vedic dharmas. But if they perform 
the proper pr&ya$citta they are restored to caste and become 
touchable, Secondly, persons were treated as untouchables 
simply through religious hatred and abhorrence because they 
belonged to a different sect or religion. For example, Apar&rka 


391. N.P. Dutt in ‘Origin and growth of caste in India’ vol. I. 
p. 105, (1931) speaks of 'Nishadas, chandalas and paulkasas as the 
fifth varpa '. 

392, Vide note 200 above for the quotation from the Mahabhaeys, 
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(p. 923) and Sm, 0.2% (I, p. 118) quote verses from the Sat- 
trimngan-mata and Brahmāņdapurāņa that ‘on touching Bauddhas, 
Pasupatas, Jainas, Lokayatikas, Kapilas (SAmkhyas) and 
bráhmanas guilty of doing actions inconsistent with their caste 
one should enter water with the clothes on and also on touching 
Saivas and atheists’. It is worthy of note that Apar&rka!?5 p, 923 
quotes a verse of Vrddha-Yajfiavalkya that on touching 
cándálas, pukkasas, mlecchas, Bhillas and Parasikas and persons 
guilty of mahüpatakas one should bathe with the clothes on. 
Thirdly, certain persons, though not untouchable ordinarily, 
became so, if they followed certain occupations, e. g. if a person 
touches a brahmana who is devalaka ( i. e. has been doing wor- 
ship to an image for money for three years) or who is a priest 
for the whole village, or a person who sells a soma plant, then 
he has to bathe with his clothes on.?* Fourthly, persons become 
untouchable when in certain conditions e. g. a person if he 
touches even his wife in her monthly period or during the 
first ten days after delivery or if he touches & person during 
the period of mourning on the death of some relative or a 
person who has carried a corpse to the cemetery and has not 
yet bathed, he then has to take a bath with his clothes on ( vide 
Manu V. 85). Fifthly, certain races such as mleochas and 
persons from certain countries and the countries themselves 
were regarded as impure (vide notes 40, 42,49). Further the 
smrtis say that persons following certain filthy, low and dis- 
approved avocations were untouchable e, g. Sarvarta!*" quoted 





394. qgan shar anguatats otnrafaeanerar | ferra, 
Rma eut al seaman anug p. 923, eufüsr, I. p. 118; faare on qr. 
III. 30 quotes it as from wgrwegua (reading Jara for War and ars 
for eget ); vide qaga IX. 359, 363, 364 for bath on touching Stas and 
entering Bauddha or Saiva temples ; agr quos de Tara HAIR | 
quoted by faro on qr. III. 30 and area p. 923 ; sr@aqd 76. 6 has ‘stret- 
THT SASH MANT MTT STAT: | Te NNTRIUTSITUETOT TTC TR w 

895. qayma LOM TARR anakaa eger arrra- 
gu uquuinenr quoted by ensi p. 923. 

896. wwe | cart square; Rage geq AAA amare eiratasiqet 
Fait Fairer ...... qeeget crerat sarramse ert eet EAE 

araa rqsqusnb HIE qi MET wen Ere eraa | Mere on qr, III. 80 


fin 
and sm p. 922. 


897. Sand-qmgpeera-diérempérere( twat ww mur g wr. 
Arava wad quoted by sarah p. 1196. 
H, D. 23 


170 History of Dharmaéastra [ Ch, IV 


by Apararka p. 1196 says ‘on touching a fisherman, a deer-hunter, 
a hunter, a butcher, a bird-catcher, and a washerman one must 
first bathe and then take one’s meal’, It is to be remarked that such 
texts do not expressly make a man of those castes untouchable 
even if he does not pursue the occupation stated, but they have 
rather the occupation in view. Such occupations were thought 
impure, as it was believed that if one was to secure the final goal 
of liberation, one must cultivate purity of mind as well as body, 
and as great importance came to be attached to cleanliness 
and the ceremonial purity of the body for spiritual purposes ; 
and emphasis was laid upon not coming in contact with 
persons carrying on filthy or impure pursuits, but also with 
animals and even inanimate objects. These*restrictions were 
not inspired by any hardness of heart or any racial or caste 
pride as'is often said, but they were due to psychological or 
religious views and the requirements of hygiene. Ap. Dh. 8. 
L 5. 15, 16 says ‘ a person touched by a dog should take a bath 
with his clothes on’. Vide also Vas, Dh. S. 23, 33, Vienu Dh. 
S. 22. 69. Vrddha-Hartta (chap. 11. 99-102) enumerates certain 
vegetables and herbs (such as leek) and other articles on 
touching which one was to bathe. Ap. Dh. S. (II 4. 9. 5) 
requires every house-holder to give food after Vaisvadeva to all 
including cāņdālas, dogs and crows. And this practice is 
followed even now by those who perform Vaisvadeva. The 
ancient Hindus had a horror of uncleanliness and they desired 
to segregate those who followed unclean professions like those 
of sweepers, workers in hide, tanners, guardians of cemeteries 
&o, This segregation cannot be said to have been quite unjus- 
tifiable. Besides those who are not familiar with anoient or 
even modern Hindu notions must be warned against being 
carried away by the horror naturally felt at first sight when 
certain classes are treated as untouchable, The underlying 
notions of untouchability are religious and ceremonial purity 
and impurity. A man's nearest and dearest women relatives 
such as his own mother and wife or daughter are untouchable 
to him during their monthly periods. To him the moat 
affectionate friend is untouchable for several days when the 
latter is in mourning due to death in the latter’s family. A person 
cannot touch his own son ( whose thread ceremony has been 
performed ) at the time of taking meals. In this latter case 
there is no idea of impurity and in most of these cases there is 
no idea of superiority or inferiority. As many professions and - 
crafts were in ancjent times hereditary, gradually the idea arose 
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that a man who belonged to a caste pursuing certain filthy or 
abhorred avocations or crafts was by birth untouchable. Medie- 
val and modern usage had no doubt reached the stage that if a 
man belonged by birth toa caste deemed by custom to be untou- 
chable he remained an untouchable whatever profession or craft 
he may pursue or even if he pursued no profession, But ancient 
and medieval writers thought otherwise and there was also great 
divergence of view as to who were untouchables and to what ex- 
tent. The only caste that is said by the most ancient Dharma- 
sutras to be untouchable by birth is that of cāņdālas and the word 
cándàla has a technical meaning in these works as stated above 
(p. 81 ) under cándàla. Gaut, (IV. 15 and 23) says that the càn- 
dala is the offspring of a $üdr& from a brahmana woman and that 
he is the most reprehensible among the pratilomas. Ap. Dh. S. IT, 
1. 2. 8-9 2°8 states that on touching a càndàla one should plunge 
into water, on talking to him one should converse with a brāh- 
mana ( for purification ), on seeing him one should look at the 
luminaries ( either the Sun or moon or stars ) We have seen 
above that there were three kinds of cándálas and they were all 
80 by virtue of the circumstances of their birth. Manu ( X. 36, 
51 ) makes only the andhra, meda, cándàla and Svapaca stay 
outside the village and makes the antyāvasāyin ( X. 39) stay 
in a cemetery. That leads to the inference that other men even 
of the lowest castes could stay in the village itself. Haürlta 9? 
quoted by Aparürka ( p. 279 ) states ‘if a dvijati’s limb other 
than the head is touched by a dyer, a shoemaker, a hunter, a 
fisherman, a washerman, a butcher, a dancer ( nata), a man 
of aotor caste, oilman, vintner, hangman, village cock or 
dog, he becomes pure by washing that particular limb and by 
sipping water (i. e. he need not bathe)’. Here most of the 
Seven antyajas are included and it is expressly said that 
their touch is not so impure as to require a bath. Angiras 
(verse 17) states that a duja when he comes in contact 
with a washerman, a shoemaker, a dancer (nata), a fisher- 
man or a worker in bamboo becomes pure by merely Gcamana (by 
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sipping water) The Nity&cürapaddhati (p. 130) quotes a 
verse*™ to the effect that even on coming in contact with 
cāņdālas and pukkasas one need not bathe, if the latter stand 
neara temple of Visnu and have come for the worship of 
Visnu, Alberuni in his work on India (tr. by Sachau vol. I. 
chap. IX ) refers to two olasses of antyajas, the first of which 
had eight guilds ( seven of which were practically the same as 
the seven in note 170 above, the eighth being the weaver ) and a 
second group of four viz, Hadi, Doma, Chandala and Bhadatau. 
As to the first group he says that they intermarried except the 
fuller, shoemaker and weaver. Alberuni seems to have been 
misinformed as to this and what caste he means by Bhadatau 
is not clear. Medh&tithi*" in his commentary on Manu X. 13 
is positive that the only pratiloma who is untouchable is the 
c&ndàla and no bath is necessary on coming in contact with the 
other pratilomas ( viz. sūta, màgadha, Syogava, vaidehika and 
ksatr ) Kullüka also says the same. Therefore it follows that 
in spite of the smrti texts ( notes 170, 171, 173 ) including the pra- 
tilomas among antyajas along with the cāņdālas, such authorita- 
tive and comparatively early commentators as Medhatithi (about 
900 A, D.) were firmly of opinion that they were not untouchable, 
Manut’? V, 85 and Angiras 152 prescribe a bath for coming in 
bodily contact with a divakirti (a cindala), udaky& (a woman 
in her monthly period), patita (one outcasted for sin &o.), 
sutika (a woman after delivery ), a corpse, one who has touched 
a corpse. It follows therefore that the only antyaja who was 
asprsya according to Manu was the candala. But gradually the 
spirit of exclusiveness and ideas of ritual purity were carried to 
extremes and more and more castes became untouchable. Some 
very orthodox writers of smrtis went so far as to hold that on 
touching even a Südr& a duijati had to bathe“? Among the 
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earliest occurrences of the word aspréya (as meaning untouch- 
ables in general) is that in Vignu Dh. S. V. 104; K&tyayana 
also uses the word in that sense **, It will have been seen from 

the quotations above that cándàlas, mlecchas and Parasikas are 

placed on the same level as regards being asprsya, Atri‘ 

( 267-269 ) says ‘ if a dvija comes in contact with a cándála,' 
patita, mleccha, a vessel containing intoxicating drink, a woman 

in her monthly course, he should not take his meals ( without first 

bathing ) and if he comes in contact with these while taking his 

meal, he should stop, throw away the food and bathe’. Vide 

Visnu Dh. S. 22. 76 about talking with mlecchas and c&ndàálas. 

But so far as mlecchus are concerned these restrictions of 

untouchability have been given up long ago at least in public. 

Similarly the washerman, the worker in bamboo, the fisherman, 

the nata, among the seven well-known anfyajas, are no longer 

untouchable in several provinces (though not in all ) and were 

not so even in the times of Medhatithi and Kullüks. 


Once the spirit of exclusiveness and exaggerated notions of 
ceremonial purity got the upper hand they were oarried to 
extremes, It does not appear from the ancient smrtis that the 
shadow of even the càndàla was deemed to be polluting. Manu 
V. 133 ( which is nearly the same as Visnu Dh. S. 23,52) 
dectares ‘ flies, spray from a reservoir, the shadow ( of a man), 
the cow, the horse, the sun’s rays, dust, the earth, the wind and 
fire should be regarded as pure,’ Yāj. I. 193 is a similar verse 
(Mark. Purana 35.21 is almost the same). Manu IV. 130 
prescribes that one should not knowingly cross the shadow of 
the image of a deity, of one’s guru, of the king, of a snátaka, of 
one’s teacher, of a brown cow or of a man who has been initiated 
for a Vedic sacrifice. Here no reference is made to the shadow of 
a càndála. Medhatithi on Manu V. 133 expressly says that 
* shadow ' means ' shadow of a cápdála and the like’, Kullika, 
however, adds on Manu IV. 130 that on account of the word 
‘oa’ in that verse the shadow of oàndálas was included in the 
injunction of that verse, Therefore it is legitimate to infer 
that Manu and Yàj. did not prescribe that even the shadow of 
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a cind&la was impure and caused pollution. Not only so, 
Apararka * quotes a verse ‘the shadow of a c&ndala or patita, 
if it falls on a man, is not impure’, But Apararka himself *7 
adds on this verse the comment that this favourable rule about 
the shadow of a cànd&la or patita is applicable only if he is at 
8 greater distance from a man than the length of a cow’s tail. 
Bana in his Kadambari (para 8) describes how the céndaéla 
girl entered the royal assembly-hall though she was untoucha- 
ble and stood at some distance from the king. It appears that 
there was no difficulty about her entering the hall of audience 
or polluting the assembly by her shadow. Gradually some 
smrtis prescribed a bath for a brahmana coming under the 
shadow of a càndála. The Mit, on Yaj. III 30 quotes a verse 
of Vy&ghrapàda that if a cándàla or patita comes nearer to a 
person than the length of a cow’s tail, then the latter must 
take a bath and another verse of Brhaspati to the effect 
‘a patita, a woman in her monthly period, a woman freshly 
delivered and a cindala should be kept respectively at a distance 
of one yuga, two, three and four’, As yuga is four cubits, 
this means that a cándàla cannot approach within 16 cubits of 
a caste Hindu, *'? 


As regards public roads Yaj. I. 194 says that they become 
pure by the rays of the sun and the moon and by the wind even 
when they are trodden by cándàlas. In Yaj. I. 197 it is stated 
that the mud and water on public roads and on houses built of 
baked bricks, though touched by o&nd&las, dogs and crows, are 
rendered pure by the mere blowing of the wind over them.*** 
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These rules show that the smrtis followed a reasonable rule 
about the public roads and do not countenance the restrictions 
maintained in some parts of South India, particularly in 
Malabar, about the use of public roads by the untouchables 
viz. that an untouchable must not approach within a certain 
distance of a high caste Hindu, must leave the road to allow 
him passage or must shout.to give warning of his presence in 
order to avoid pollution to the exste Hindu. Vide Wilson's 
‘Indian Castes’ vol. II p.74 (footnote) for details of the distance, 
Iu South India also there are various grades of distances within 
which members of the several lowest castes cannot approach 
high caste Hindus. 


Certain provisions were made in the smrtis by way of 
exceptions to the general rules about the untouchability of 
certain castes. Atri *' ( verse 249 ) says ' there is no taint of 
untouchability when a person is touched by an untouchable in 
a temple, religious processions and marriages, in sacrifices, and 
in all festivals’. Sātātapa quoted in the Sm.O, declares that 
there is no doga ( lapse ) in touching ( untouchables ) in a village 
(i. e. on the publio road), or in a religious procession or in an 
affray and the like, and also when the whole village is involved 
in a calamity,*!! Brhaspati also remarks that there is no fault 
(and so no práya&oitta ) if one comes in contact ( with untouch- 
ables ) at a sacred place, in marriage processions and religious 
processions, in battle, when the country is invaded, or when the 
town or village is on fire, The Sm. C, adds that these verses 
were variously interpreted; some saying that they apply only 
where one does not know that the man who has touched him is 
an untouchable, while others hold that they apply to the touch of 
impure persons who are not ucchista (i. e. risen from meals 
without washing their hands &o) The Smrtyarthasara *!* 
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( p. 79) summarises the places where no blame in incurred on 
the ground of mixing with untouchables viz, in battle, on 
public roads leading to a market, in religious processions, in 
temples, in festivals, in sacrifices, at sacred places, in calamities 
or invasions of the country or village, on the banks of large 
sheets of water, in the presence of great persons, when there 
is a sudden fire or other great calamity. It is somewhat 
remarkable that the Smrtyarthasira speaks of untouchables 
entering temples. The Par. M. ( vol. II part I p. 115 ) says that 
there is no doga when cándálas take water from a large tank 
(used by higher castes), but as regards small reservoirs the 
same rules apply to them that apply to the purification of wells 
touched by untouchables. *!? Vide Vrddha-Harita IX. 405—406 
for the purification of a well. 


The Visnu Dh. S. ( V. 104 )*" prescribed that if an untou- 
chable deliberately touched a man of the three higher castes he 
should be punished with beating, while Yaj. II. 234 prescribes 
that if a cindala (deliberately ) touches any one of the higher 
castes the cánd&la should be fined one hundred panas. 


Elaborate rules are laid down about the penance for drink- 
ing from the wells or vessels of untouchables, for partaking of 
their food (either cooked or uncooked ), for staying with them 
and for having sexual intercourse with untouchable women, 
These matters will be briefly dealt with under pr&ys&citta. 


The so-called untouchables were not entirely excluded from 
worship. When it is said (as in Yaj. I. 93 or Gaut. IV. 20 )*5 
that the cAnd&la is outside a]l dharma, the meaning is that he is 
outside such Vedicrites as upanayana, not that he cannot worship 
the Hindu deities nor that he is not bound by the moral code. 
He could worship images of the avatáras of Visnu ( vide note 364 
above), The Nirnayasindhu quotes a passage of the Devipurana 
that expressly authorizes anfyajas to establish & temple of 
Bhairava. The Bhagavatapurüna*!* X, 70. 43 says that'even the 
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antyüvasiyins are purified by listening to the praises or names 
of Hari, by repeating the names of Hari and by contemplation 
on Him, much more therefore will those ( be purified) who can 
see or touch your images’, This however shows that to the 
author of the Bhágavata it never occurred that an untouchable 
could see or touch the image of Visnu enshrined in a temple of 
caste Hindus. In south India among the famous Vaisnava saints 
called Alvars, Tiruppána Alvar was a member of the depressed 
classes and Nammaàlvàr was a Vellala. The Mit. on Yāj. III. 262 
remarks that the pratiloma castes (which include cāņdāla) have 
the right to perform vratas,*’” 


In modern times the eradication of the system of untoucha- 
bility is engaging the minds of great leaders like Mahatma 
Gandhi whose fast for 21 days for effecting a change of heart 
among caste Hindus is famous throughout the world. The princi- 
pal matters of concern to the so-called untouchables or depressed 
classes are facility for education in schools, removal of 
restrictions about places of public resort such as public wells, 
roads, restaurants and eating houses and entry in public 
temples. A good deal has been done by a few zealous workers 
from among the higher castes in these respects. The 
Christian missionaries have been doing good work among the 
untouchables, but their efforts are mainly devoted to direct or 
indirect proselytization. The conscience of the educated among 
the higher castes has been roused. But the total removal of un. 
touchability is yet a matter of the distant future. The greatest 
draw-back is illiteracy among the masses of India. Hardly 
twelve per cent of the population are literate. The diffusion 
of literacy and the spread of the idea of the equality of all 
men before the law and in public are the only sure solvents 
of the evils associated with untouchability which have exis- 
ted for ages. Popular Governments in the provinces are doing 
what they with their limited resources can do to ameliorate 
the condition of the untouchables. The Government of India 
Act (of 1935) has given special representation to the 
Scheduled Castes (the name given to the depressed classes. 
or untouchables ) in the Provincial and Federal Legislatures of 
India. The Government of India Scheduled Castes Order of 1936 
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sets out the names of the numerous scheduled castes in the 
several provinces of British Indis, The Provincial Govern- 
ments have issued circulars to enforce the rule that no 
discrimination be made against the scheduled castes in places 
of public resort and have tackled to some extent the question of 
the entry of untouchables in tamples by passing such acts as the 
Bombay Act XI of 1938 viz. Bombay Harijan Temple Worship 
(Removal of disabilities Act) and the Madras Temple Entry 
Authorisation and Indemnity Act of 1939. Much will depend 
upon the untouchables themselves, Asam ong the caste Hindus, 
the untouchables also have infer se numerous divisions and 
subdivisions each of which regards itself as superior to several 
others of them and will not condescend to mix with them in the 
public or dine with them. They must also throw up from among 
themselves selfless and capable leaders. This is a vast problem 
and the appalling evils which have been growing for ages can- 
not be wholly removed in aday. The leaders of the so-called 
untouchables also should not make exaggerated claims. For 
the present they should rest content with equality in public 
places, public services and before the law and at the moat 
entry into public temples. But if they indulge in the tall talk 
of destroying the caste system at one stroke and requiring that 
all caste Hindus should dine with them and inter-marry with 
them, they may find that at least two hundred millions of 
caste Hindus will be dead opposed to them, and the cause 
of the removal of the evils of untouchability is bound to 
suffer a set-back. Besides it should not be forgotten that 
the amelioration of the condition of untouchables is bound 
up with the problem of the poverty of the entire rural 
population of India. It should not be supposed that all the 
untouchables are the poorest of the poor. I know from personal 
knowledge that many among certain classes of untouchables 
like the Mahars and Chambhars of the Deccan are economically 
better off than the ordinary cultivators in many villages. The 

mahars are hereditary village servants inthe Deccan and they ` 
recover from every householder bread every day as part of 
their remuneration or a certain measure of corn from the 
threshing floor, Vide Grant Duff's ' History of the Marathas’ (ed. 
of 1863 vol. I p. 23 ) for the balutedars ( village servants ) among 
whom the mahar occupies an important place and Hereditary 
Offices Act (Bombay Act III of 1874, section 18 ) for Legislative 
recognition of their ancient rights, The population of untou- 
chables in India has been estimated at various figures from three 
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crores to six crores. The Simon Commission Report (1930) vol, 
L p. 40 estimated that there were about 43 millions of untoucha- 
bles in the whole of India, the criterion adopted being whether 
pollution by touch or approach within a certain distance is 
caused, The ratio of untouchables to the total population of 
India or to the Hindu population varies greatly in different parts 
of India, The total Harijan (the name given to untouchables 
by Mahatma Gandhi) population is 14 per cent of the whole 
population of India, Inthe Bombay Presidency the ratio of 
Harijans to Hindusis only about eleven per cent being the 
lowest of all provinces and States in India, while in Bengal the 
ratio is about 32 per cent which is the highest in India except 
in Assam.*"® The High Courts in India have held that the 
untouchables are included among $üdras for purposes of 
marriage. Vide Sohan Singh vs. Kabla Singh 10 Lahore 372, 
Muthusami vs. Masilamani 33 Mad. 342.419 


418. Vide Census of India (1931), vol. I part 1, p. 494. 

419. Several books and papers have been recently published on the 
question of untouchables in India. Vide ''The Psychology of a 
suppressed people” (1937) by Rev. J. C, Heinrich; ‘Untouchable Classes 
of Mahürtishtra ' by M. Œ. Bhagat, 


CHAPTER V 
SLAVERY 


Slavery has existed as a constant element in the social and 
economical life of all nations of antiquity such as Babylon, 
Egypt, Greece, Rome and also of many nations of Europe. ‘™® 
It was however left to such Christian nations of the West as 
England and the United States of America to carry on the 
institution of slavery in the most horrible manner possible 
never dreamt of by any nation of antiquity, viz. by sending out 
kidnapping expeditions to Africa to collect slaves, to huddle 
them in ships in such unspeakably filthy conditions that half 
of them died on the voyage, to sell-them to plantation owners 
and others like chattel. Westermarck in his ‘Origin and 
Development of the moral ideas’ vol. I (1912) p. 711 was 
constrained to observe ‘This system of slavery, which at least 
in the British colonies and slave states surpassed in cruelty the 
slavery of any pagan country ancient and modern, was not 
only recognised by Christian Governments but was supported 
by the large bulk of the clergy, Catholic and Protestant alike." 
Slavery was abolished in the British Dominions only in 1833 
and in British India by Act V of 1843, 


. It has been seen above (pp. 26-27) that the word ‘dasa’ in the 
Rg. generally stands for the opponents of the äryas. It is possible 
that when the dasas were vanquished in battle and taken 
prisoners they were treated as slaves, In the Rgveda, however, 
there are not many passages where the word ‘ dasa’ can be said 
to have been used in the sense of slave, In Rg VIII. 56. 3 ?! we 





420, Vide Encyclopaedia of Social Sciences, vol. XIV, p. 74 ‘To the 
ancient mind slavery was a fixed and accepted element of life and no 
moral problem was involved. That slavery already was established as 
a recognized institution in the Sumerian culture of the Babylonian area 
in the 4th millenium B. C. may be confidently assumed from the frag- 
ments of Sumerian legislation upon slaves which date from the first half 
of the 3rd millenium’. 
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read ‘thou madest a gift to me of one hundred donkeys, of one 
hundred fleece-bearing ewes and one hundred dásas ', It appears 
that here dága means slaves or serfs, In Rg VIII. 5.38 the sage 
praises his patron Caidya Kaéu ‘the common people sit down at 
the feet of Caidya Kagu like men crowding round tanners of 
hides, ( Caidya ) who honoured me by giving me ten noblemen 
that were like gold in appearance’, Here probably there is an 
allusion to the gift of ten captured nobles made to the sage by 
Caidya Ka$u, the victor, A sage declares in Rg. VIII. 19. 36 
‘Trasadasyu, son of Purukutsa, gave me fifty young women’, 
This probably refers to the gift of female slaves (dàsis) The 
Tai. S. VII. 5. 10. 1 says ‘dasis (girl slaves) place on their 
heads jars full of water and singing this madhu and beating 
their feet against the ground dance round the marjaliya’ &o.*** 
The Tai. S, IT. 2. 6. 9. refers to the gift of a horse or a male 
(slave ). ‘ He obtains a portion of himself who accepts ( in gift ) 
a being with two rows of teeth, (such as ) a horse or a human 
male ; on accepting an animal with two rows of teeth one should 
offer to Vaisvanara a mess cooked on twelve potsherds**??, 
The Ait, Br. 39.8 mentions largo gifts such as 10,000 girls 
(das!) and 10,000 elephants made by a king to his purohita 
performing coronation. When the angel of Death tries to dissuade 
Naciketas from his curiosity to know the destiny of a person 
after death, he tempts the inquirer (Katha Up. I. 1. 25)‘ Here are 
such handsome women with chariots and musical instruments 
as cannot be secured (ordinarily ) by men; make them, when 
gifted by me, serve you; do not ask me what happens after 
death’. The women referred to were probably meant to be 
serving ( or slave ) girls who attended on a man as maids and 
who could dance and sing. Inthe Br. Up. IV. 4. 23 Janaka 
after receiving instruction in Brahmavidya from Yajfiavalkya 
exclaims ' I make a gift to your honour of the Videhas together 
with myself for being your slave’, We read in the Chan. Up. 
*In this world they speak of cows and horses, elephants and 
gold, wives and slaves, fields and houses as mahimü (groatness).* 
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Vide also Chan, Up, V. 13, 2 and Br. Up. VI. 2. 7 for references 
to d&sis. These passages show that in the Vedic period men 
and women had become the subjects of gifts and so were in 
the condition of slaves. 


Though Manu ordained (I, 91, VIII. 413, 414) that the 
principal duty of the Sidra was to wait upon the three higher 
castes or that the Sidra was created by the Creator for the 
service of bráhmanss, the gidra who thus served a dwijali as 
a duty was not his slave. Jaimini ( VL 7, 6 )* makes this 
perfectly clear by saying that when & man makes a gift in the 
Viévajit sacrifice of everything belonging to himself he cannot 
make a gift of the sidra who waits upon him as his duty. 
Sabara in his bhagya adds ‘the Südra may not desire to serve 
the man to whom the sacrificer gives his all and the latter has 
no power over him if he is unwilling.' 


We have seen how the Grhya Sütras speak of düsas 
being employed to wash the feet of honoured guests, It 
appears that the ideal placed before the masters was to 
treat the slave humanely. Ap, Dh. S, IL 4. 9. 11*55 says that 
one may indeed stint oneself, one's wife or son (as to food ) 
if guests come, but never a d&sa who does one’s menial 
work (or a dasa and hired servants). In the Anuédsana- 
parva‘? it is stated ‘one should not sell a human being who 
is a stranger; how much more one's own children’, In the 
Mahabharata gifts of dāsas and dasis are very frequently men- 
tioned. In Sabh&parva 52,45, Vanaparva 233. 43 and Vir&ta 
18. 21 gifts of 30 dasis to each of 88000 snataka brahmanas are 
spoken of. In Vanaparva 185. 34 Vainya is said to have given 
a thousand handsome d&sis with ornaments on to Atri. Vide 
Dronaparva 57. 5-9. Manu ( VIII. 299-300 ) places a slave on 
the same level as one's son in the matter of corporal punish- 
ment ' the wife, the son, the slave, a menial servant, one's full 
brother—these when guilty of wrong may be beaten with a rope 
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or a thin piece of split bamboo, but only on the back and never 
on the head and if a person beat them otherwise he would be 
punished as a thief.’ 


Slavery was probably not much?" in evidence in India 
in the 4th century B. C. or the treatment of slaves in India was 
so good that a foreign observer like Megasthenes acoustomed 
to the treatment of slaves in Greece thought that there was no 
Slavery. Megasthenes ( MacCrindle, p. 71) states that none 
of the ‘Indians employs slaves (vide Strabo XV. 1.54). That 
slavery existed then admits of no doubt, The Emperor Asoka 
when proclaiming his Law of Piety enjoins in his 9th Rock 
Edict that the Law of Piety consists ( &mong other things ) in 
the kind (or proper) treatment of slaves (dasas) and hired 
servants. In the Arthasastra (III. 13) Kautilya?*?? gives very 
important provisions about slaves. He says that the mlecchas 
are not punishable if they sell or pledge their children, but an 
&rys& cannot be reduced to slavery. He then prescribes that if 
a relative sells or pledges a $üdra ( who is not born as a slave ) 
or a vaisya or kgatriya or a bráhmana (all being minors), he 
should be respectively fined 12, 24,36 and 48 panas and that if 
a stranger sells or pledges the above then the vendor, the vendee 
and the abettors will be liable to the first, middle and highest 
ammercements and whipping respectively (i. e. first ammerce- 
ment for sale of a §gidra by a stranger and whipping 
for the sale of a brahmana). But he allows the pledge of 
even an drya in family distress. He refers to several kinds 
of slaves viz. dhvajahrta (captured in battle), atmavikrayin 
(who sells himself), udaradása (or garbhadüsa, one who is 
born to a d&sI from a slave) or those so made for a debt 
( āhitika ), or for a fine or court's decree (dandapranita) He 
then prescribes how they are set free from slavery. One who 
sells himself or is pledged or is born a slave becomes a free 
man by paying off respectively the amount for which he was 
purchased or pledged or what would be a proper price. One 
who is made a slave for a fine may pay off the fine by doing 
work, One captured in war may become free by paying accor- 
ding to the time he has been in bondage and the work he did 
or by paying half of it. The child of one who sells himself 





427. Vide Rhys Davids in ‘ Buddhist India ' (1903) p. 263. 
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remains an üárya (free man), He prescribes that if a master 
makes a pledged slave carry a corpse or.sweep ordure, 
urine or leavings of food, or keeps him naked, beats him or 
abuses him or violates the chastity of a female slave, he forfeits 
the price paid by him. He prescribes the first &mmercement 
for a master having intercourse with a pledged slave girl 
against her will and middle ammercement for a stranger 
doing so. 


Manu ( VIII. 415) speaks of seven kinds of dasas, viz. one 
captured in battle, one who becomes so for food (i. e. in scarcity 
or in a famine), one born in the house( i. e. of a female slave ), 
one bought, one given ( by his parents or relatives ), one inheri- 
ted ( as part of the patrimony ), one who becomes so for paying 
off a fine or judicial decree. He states the general rule that 
the wife, the son and the slave have no wealth and whatever 
they earn belongs to him whose wife, son or slave they are. 
Manu prescribes a fine of 600 panas for a brahmana making a 
member of the dvij@ti castes after his upanayana a slave 
against his will. 


Narada ( abhyupetyasusris& ) and Katy&yana among the 
smrtikaras contain the most elaborate treatment on slavery. 
Narada first says that a Su&rügaka (one who serves another ) is 
of five kinds viz. a Vedic student, an antevasin (an apprentice 
who is learning a craft), adhikarmakrt (a supervisor over 
workmen ), bhrtaka (hired servant) and dasa. The first four are 
called karmakara. They can be called upon to do only work 
that is pure, while a dasa may have to do impure work **? such 
as cleaning the entrances to the house, filthy pits (for leavings 
of food), the road, dunghill heaps, touching (or scratching) 
private parts, taking up and throwing away ordure and urine 
( verses 6-7 ), doing bodily service to the master if he so desires, 
N&rada mentions 15 kinds of slaves viz. one born in the 
house, one bought, one acquired (by gift or other means ), 
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one inherited, one saved in a time of famine, one pledged 
by the master, one discharged from a large debt, one cap- 
tured in a battle, one vanquished in a bet, one who accepts 
slavery by saying ‘I sm yours’, an apostate from the 
order of asceticism, one who stipulates to be a slave ( for 
a certain time ), one who is a slave for food ( as long as food is 
given to him), one who is tempted to become a slave out of 
love for a female slave, and one who sells himself, Narada says 
that the first four of these are not freed from slavery except by 
the favour of the master ( v. 29 ), while one who sells himself is 
the worst kind of slave and he also does not. become free from 
slavery (v. 397), Narada (v. 30) and Yaj. (II. 182) state a 
rule applicable to all slaves, viz. that when a slave saves a 
master from imminent danger to the latter's life the slave 
becomes & free man and ( Narada adds ) that he gets a share in 
the inheritance as a son, One who is an apostate from the 
order of ascetics is a slave of the king till the former’s death 
( Yaj. II. 183), One saved in a famine becomes free by giving 
a pair of cows, one pledged*!! if the master who pledged him 
repays the debt, the slave in lieu of discharge of debt by paying 
off the debt with interest, one who accepted slavery or who was 
captured in battle or became so under a bet is freed by giving 
a substitute who is equal to him in work, one for a stipulated 
period by the lapse of the period, one who is a bhakta-dasa 
becomes free by the master ceasing to give food, one who is 
' vadavührta' (tempted by a female slave) by abandoning his 
intercourse with her ( Narada vv. 31-34, 36 ) Yaj. ( II. 182 ) and 
N&rada (v.38) say that one who was made a slave by force 
or was carried away by raiders and sold should be set free by 
the king. Yaj. (II.183) and Narada ( v. 39) prescribe that a 
man can bea slave to a master only in the proper order of 
varnas** i, o. the three varnas next to a bráhmana may be 
slaves to a bráhmana, a vaiáya or a ūdra may be a slave 
to a ksatriya but a ksatriya cannot be the slave of a vaisya or 
a Sidra, nor a vaisya of a Sidra, There is one exception viz. an 
apostate from asceticism may be the slave of a vaisya or a $üdra 
e ne ee en a ee ey SEM REN 

431. A slave who is pledged becomes the slave of two till the 
pledge is redeemed. 
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king. Kātyāyana emphasizes that a br&áhmana'* oannot be 
made a slave even toa brahmana, but if he himself chooses, he 
may do pure work for a bráhmana endowed with character and 
Vedic learning, but no impure work, Käātyāyana ( v. 721) 
says that when a brahmana becomes an apostate from the order 
of asceticism he should be banished from the kingdom and the 
ksatriya or vaióya apostate may become a slave tothe king. 
Daksa ( VII. 33) quoted by Apararka (p. 787) adds that the 
apostate’s head should be branded with the mark of dog's foot. 


Kautilya** and Katyayana ( v. 723 ) both declare that if a 
master has sexual intercourse with a female slave and she is 
delivered of a child, both the slave and the child should be 
given freedom by the master. 


Kautilya declared that the heirs to the wealth of a slave 
&re his relatives and if none of them exist then the master, 
while K&ty&ayana* says that the only wealth that the slave 
can call his own is the price he received for selling himself or 
what the master gave as a gift through favour, 


Narada ( vv. 42-43 ) describes the ceremony of the manu- 
mission of a slave “when a master being pleased with a slave 
desires to make him a free man, he should take, from the slave's 
shoulder, & jar full of water and break it, he should sprinkle 
water mixed with whole grains of rice and flowers on the slave's 
head and thrice uttering the words ' you are no longer a slave’ 
he should dismiss him with the ( slave’s ) face to the east, ” 


The Vyavahàramayükha *5 quotes a verse from the 
Kalikapura&na about an adopted son, which is very interesting 
* persons adopted and the like on whom the samskaras of cudà 
( tonsure ) and Upanayana are performed by the gotra of the 
adopter, become sons of ( the adopter ), otherwise the person ( on 
whom such ceremonies are not performed ) is held to be a slave 
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(of the adopter)' The Vyavshüáramayükha remarks that this 
passage is not reliable as it is not found in several mes. of the 
Kalikapurana, Narada mentions 15 kinds of slaves, but this is 
not one of them. All that the Kalikapurana probably means is 
that when a boy is adopted into another family after his cüd& 
and upanayana are performed in the family of birth, he is 
not fully affiliated in the family of adoption, he does not 
become a son and so does not take the inheritance but is only 
entitled to maintenance in the family of adoption, just as a 
slave is to be fed. No digests have recognised such a person as 
a slave proper. 


Narada ^?" (rnddana 12) and Katyayana declare that a 
debt contracted by a Vedic pupil, an apprentice, a slave, the 
wife, a menial Servant and a workman for the benefit of the 
family even though it was incurred in his absence, was bind. 
ing on the owner of the house, Ordinarily a slave was not a 
competent witness, but Manu VIII. 70 and Uésanas (quoted in 
Vyavahadramaytkha p. 37) say that when no other witness is 
available, a minor, an old man, à woman, a pupil, a relative, a 
slave or a hired servant may be a witness, 


There are numerous works dealing with slavery in its 
various aspects. The latest book on the subject is ‘Slavery 
through the ages’ by Sir George Mac Munn (1938), Mr. D. R. 
Banaji has published a very painstaking and interesting study 
on ‘ Slavery in British India’ from 1772 to 1843 (2nd ed. 1937) 
The Carnegie Institution of Washington has published studies 
on several aspects such as ‘ Judicial Cases’ (by Mrs. Catterall 
in 1926 ) and ‘ Documents of the history of the Slave Trade to 
America, 1930’ by Prof. Elizabeth Donnan. Dr, H. J. Nieboer's 
‘Slavery as an Industrial System’ (1910) is a well- 
documented study of slavery in various countries and at 
various times, 
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SAMSKARAS 


Gautama ( II, 1) says that before upanayana, a boy may 
act, speak and eat as and what he likes (i, e. may follow his 
inclinations ) Haradatta explains that this does not mean that 
he can kill a bráhmana or drink liquor, but that there is no 
restriction, although he be a brahmana's son, to his selling 
what is forbidden to a brahmana to sell, or he may eat onions 
and garlic or stale food or may eat four or five times a day, 
Ap. Dh. 8. “8 (11, 1. 6. 15, 17-20) states several views on this 
point, ‘Upto the time when they begin totake cooked food 
infants do not become impure ( by the touch of a rajasvalà &o, ); 
according to some (teachers ) up till they are one year old; or 
till they are not able to distinguish the cardinal points; another 
view is that till upanayana (they do not become impure )’. 
Apararka (p. 28) also explains that a boy may (before upa- 
nayana) eat the leavings of the food of his parents, but he 
cannot eat or drink what would cause loss of caste as in that 
case he may become unfit to have the samskara of upanayana 
performed on him. The Smrtyarthasara gives the view of some 
that in case an infant touches a candala before it reaches the 
age of taking cooked food, only water need be sprinkled on 
it, before caula àcamana need be done by it and after caula 
(and before upanayana) a bath would be necessary. Vas, Dh. 
S. (IL. 6) quotes a verse of Harita to the effect ‘up till investi- 
ture with the girdle of mufija grass ( i. e. till upanayana ) there 
is no action that is obligatory on him, as long as he is not born 
again for Vedio study he may be in his conduct like a Südra ' *9, 
This verse occurs also in Baud. Dh. S, I. 2. 6 and Manu II. 
171 and 172, Daksa I, 3-4 says ‘Till a boy is eight years old 
he i8 like one newly born and only indicates the caste in which 
he is born, As long as his upanayana is not performed the 
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boy inours no blame as to what is allowed or forbidden to be 
eaten, as to what should (or should not) be drunk, as to what 
he should or should not speak, as to telling a falsehood ', **? 
But this does not hold good as to mahapatakas, As to praya- 
écitta when a child is guilty of the commission of a mah&- 
pataka, seo under prüyaécilta later on and the Mit. on Yaj, ITI. 253. 
The smrtis look upon upanayana as the second birth of a boy 
(the first being his physical birth ) *', Gaut. ( X. 1 and 51) 
says that the three higher classes are called dwujütis (having 
two births ), while the $üdra is only ekajati.*** Ap, Dh. S. says 
(I. 1. 1. 16-18 )/ the teacher causes him (the boy who is initiated 
into Vedic study ) to be born from vidya (ie. by imparting Vedic 
knowledge ), that birth issuperior, the parents produce only the 
body ’**?, Upsnayana is like Baptism and St. John (3.3 ) also 
says ' except & man be born again, he cannot see the Kingdom 
of God.’ Manu II. 147-148 ( = Visnu Dh. S. 30. 45-46) 
convey the same idea. Manu (II. 169) speaks of three births 
in the case of a man, first birth from his mother, the second when 
the girdle is tied (i. e. on upanayana) and the third when he 
is initiated for a Vedic sacrifice, Upanayana is the foremost 
of the samskaras. Atri (141-142) says ‘a person is known as 
a bráhmana by birth, he is said to be a dvija ( twice-born ) on 
account of sarnskaras, he reaches the position of a vipra by 
learning ( study of the Veda); he is called grotriya on account 
of all these three’,*** Pardsara ( VIII. 19) contains a fine 
image to illustrate this ‘just as a work of painting gradually 
unfolds itself on account of the several colours ( with which it 
is drawn), so brahmanya (the status of a brahmana) is similarly 
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brought out by samskaras performed according to prescribed 
rites. ' 
' Therefore it is now time to speak of sarnskáras. 


The word samsküra hardly ever occurs in the ancient 
Vedic literature, but the root ‘kr’ with ‘sam’ and the past 
passive participle ‘sarmskrta’ occur often enough. In Rg. 
V.'76.2 the word samskrta is applied to ‘gharma’ (vessel) 
tthe two Aévins do not harm the gharma that has been purified.’ 
In Rg. VI 28. 4 we have the word samskrtatra’ and Rg. 
VIII. 33. 9 has ‘ randya samskrteh'. Sat,* Br. I. 1. 4. 10 speaks 
of preparing (or purifying) offering (havis) for the gods. 
So in Sat. Br. III. 2. 1. 22 ‘therefore a woman approaches 
a man who stands in a well-trimmed (samskrta) house.’ 
Vide Vaj. S. IV. 34 for a similar use of samskrta. In 
Chin. Up. IV. 16. 2, we*'* read “of that sacrifice there 
are two ways, by mind, by speech; the Brahmā (priest) 
prepares (or polishes ) one of them by his mind." The word 
Barmisküra is used several times in the gütras of Jaimini (as in 
III. 1. 3, III. 2. 15 and 17, III. 8. 3, IX. 2. 9, 42,44, IX. 3. 25, 
IX. 4, 33, IX. 4. 50 and 54, X. 1.2 and 11 &o.) It generally 
means some purificatory act in a sacrifice e. g. in Jaimini 
TII. 8. 3 the word is applied to the actions of shaving the head, 
washing the teeth and paring the nails on the part of the 
sacrificer in Jyotistoma; in IX, 3. 25 the word samskara is 
applied to proksana (sprinkling with water ), in X, 2. 49 it is 
applied to the shaving of the head and face, In Jaimini*'' 
VI. 1.35 the word samskara stands for upanayana, Sabara 
explains**® samsküra as that which being effected makes a 
certain thing or person fit for a certain purpose and the Tantra- 
vartika says that sarnsküras are those actions and rites that 
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impart fitness and it further says ‘*® ‘ fitness is of two kinds; 
it arises by the removal of taints (sins) or by the generation 
of fresh qualities. Sarnskdras generate fresh qualities, while 
tapas brings about the removal of taints. He who performs such 
sacrifices as Jyotistoma and others has certain blemishes in 
him due to not doing in this life or a previous life duties laid 
down for him or doing what is forbidden. If they ( blemishes ) 
are not removed they obstruct the (acquisition of the) reward 
of the sacrifice even if it be entirely free from any defects 
whatever, as they ( blemishes ) produce (for the sacrificer ) the 
experience of their own fruits that are opposed to the ( fruit 
of the) sacrifice.’ The Viramitrodaya*®° ( on sarhsk&ra ) defines 
* sarnskara’ as ‘a peculiar excellence due to the performance 
of rites ordained (by the Sastra ) which resides either in the 
soul or the body’ and says that it is of two kinds, one kind 
making a person eligible for performing other actions ( e. g. 
upanayana renders a person eligible for Vedic study ), while 
another kind removes the evil taint that may have been gene- 
rated (e. g. Jatakarma removes the taint due to seed and uterus). 
The word samska@ra does not occur in most of the grhyasütras 
(it ocours in Vaik. ), but it ocours in the Dharmasütras ( vide 
Gaut. VIII. 8, Ap. Dh. I. 1. 1. 9, Vas. IV.1). 


The principal matters that fall to be discussed under 
samsk&ras are: the purpose of samskaras, the classification of 
samskaras, the number of samskaras, the procedure of each of 
the samskaras and the persons authorized to perform them and 
the persons for whom they are to be performed. 


First as to the purpose of samskàras. Manu( II. 27-28) 
says ‘In the case of dvijatis, the taints ( or sins ) due to seed 
and the uterus (i. e. derived from parents) are wiped off by 
the homas (burnt oblations ) performed during pregnancy and by 
jàtakarma ( ceremonies on birth ), caula ( tonsure ) and the tying 
of the girdle of mufija grass. This (human) body is rendered fit 
for the attainment of brahma by the study of the Veda, by 
(observance of) vratas, homas ( oblations in fire), by the 
vrata oalled traividya, by worship (of gods, sages and manes), 
by generation of sons, by the performance of the five daily 
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sacrifices and by (solemn Vedic) sacrifices.’ The view of 
Yaj. (1.13) is that ‘ thus (i.e. by the performance of samsk&ras ) 
the taint arising from the seed and uterus (i. e from the 
physical defects of parents ) is removed.’ These words of 
Manu and Yàj. are variously interpreted by the commentators. 
Medhatithi says ‘sead and uterus are not the causes of sin 
and therefore all that is meant by enas (in Manu II. 27 ) is 
impurity.' Kullüka explains that blemishes of seed are those 
arising from intercourse in a prohibited manner and the 
*gürbhika' blemish is what arises from having to stay in the womb 
of an impure mother. The Mit.*?! on Yāj. I. 13 makes it clear 
that sarhskāras are deemed to remove bodily defects trans- 
mitted from parents (such as defective limbs, diseases &c. ) 
and are not intended to remove the taint of being born of sinful 
parents. Manu II. 66 also states that all the samskáras are 
performed on a woman also for the purification of the body. 
Harita‘®* as quoted in the Sarnskaratuttva says when a person 
has intercourse according to the procedure of garbhadhaina he 
establishes in the wife & foetus that becomes fit for the reception 
of the Veda, by the rite of purnsavana he makes the garbha become 
a male, by the ceremony of Sfmantounayana he removes from 
the foetus the taint derived from the parents and the accumu- 
lated taints ( which are five) due to seed, blood &nd womb are 
removed by jatakarma, nàmakarana, annapràágSana, cüdákarana 
and samavartana. By these eight sarnskaras (from garbha- 
dhana ) purity srises,’ The exact significance of samsküras 
in the development of higher human personality was left rather 
vague in our authorities and their treatment of the purpose of 
samskáras is not very elaborate or exhaustive. The samsk&ras 
had been treated from very ancient times as necessary for 
unfolding the latent capacities of man for development and as 
being the outward symbols or signs of the inner change which 
would fit human beings for corporate life and they also tended 
to confer a certain status on those who underwent them. If 
we look at the list of sarnskaras we shall find that the purposes 





451. deian gates maaria AA wt g- 
Amm fm. on qr. 1.18; qsad arg: frenererywerwiaend: | 


452. ew aren miraga ari wqura | armin we- 


Ch. Vi] Sarkskaras 198 


of sarhsküras were manifold. Some like Upanayana served 
spiritual and cultural purposes, they brought the unredeemed 
person into the company of the elect, they opened the door to 
Vedic study and thus conferred special privileges and exacted 
duties, They have also psychological values impressing on the 
mind of the person that he has assumed & new role and must 
strive to observe its rules. Other sarhskaras like nadmakarana, 
annaprüSana, and niskramana were more or less of a popular 
nature. They afforded opportunities for the expression of 
love and affection and for festivities. Other samsküras like 
garbhadhána, purhsavana, sImantonnayana had also mystical 
and symbolical elements, Vivaha (marriage) was a sacrament 
which brought about a union of two personalities into one for 
the purpose of the continuance of society and for the uplift 
of the two by self.restraint, by self-sacrifice and mutual 
co-operation. 


The sarnskaras were divided by Harita into two kinds, 
bráhma and daiva.*5 The saraskaras of garbhadhana and 
others which are described only in the smrtis are called bráhma 
and the man who is purified by performing them attains 
equality with sages, stays in the same world with them and is 
joined with them; p&kayajjias (offerings of cooked food), 
yajias with burnt offerings and sacrifices in which soma is 
offered are called daiva (samskáras ) The last two varieties, 
viz. those in which there is burnt offering and those in which 
soma is offered, are dealt with in the érauta sütras, which have 
been left outside the purview of this work (except in the note 
at the end of this volume), 


There is a great divergence of views among the writers 
on smrtis as to the number of sarnskaras. Gaut. ( VIII. 14-24 ) 
speaks of forty samskáras and eight virtues of the soul. The 
forty samskiras are: garbhadhana, pumsavana, sImantonnayana; 
jatakarma, naémakarana, annaprdsana, caula, upanayana (8 
in all), the four vratas of the Veda, snána (or samavartana ), 
vivaha, five daily mahāyajñas (for deva, pitr, manusya, 
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bhüta and brahma); seven pé&kayajfias* (viz, astaka, 
parvanasthalipaka, $r&ddha, śrāvaņī, àgrahayanl, caitri, &5va- 
yuj); seven haviryajías (in which there is burnt offering 
but no soma) viz. Agny&àdheya, Agnihotra, Dar$apürnamüsa, 
Agrayana, Cáturm&syas, Nirüdhapas$ubandha and Sautraman!); 
seven soma sacrifices ( Agnistoma, Atyagnistoma, Ukthya, 
Sodasin, V&japeya,'Atir&tra, Aptoryama). Gautama uses the word 
sarhskāra in the most extended sense, Sankka as quoted by the 
Sm. C. (I. p. 13) and the Subodhini on Mit. II. 4 follow Gautama. 
Vaik. speaks of eighteen Sarira samskáras ( in which he includes 
utth&na, pravüáságamana, pindavardhana, which are seen nowhere 
else as samsküras) and twenty-two yajiias (i.e. five daily yajias 
as one and seven pükayajüas, seven havir-yajfias, and seven 
Boma yajfiss), Most grhyasütras, dharmasitras and smrtis do 
not enumerate so many. Angiras (quoted in the Samskára- 
mayükha, Samskára-prakaóa p. 135 and other digests) mentions 
twenty-five samskáras. They include all samskaras of Gautama 
from garbhadhana to the five daily yajüas ( which latter are 
reckoned as one samskara by Angiras ) and after nàmakarana 
niskramana is added. Besides, Visnubali, Agrayans, Astaka, 
Sravan!, Á$vayujl, Margasirsi (same as Agrahayan! ), Parvana, 
Utsarga and Upakarma are enumerated as the remaining 
samsk&üras by Angiras  Veda-Vyàsa I. 14-15 enumerates 
Sixteen sarmskáras. Manu, Y8j, Visnu Dh. S, do not give the 
number of samskdras but simply say that they are those from 
niseka ( garbhadhana) to smaśāna (i.e. antyesti). This last 
one is not treated of in Gautama and several grhyasitras. In 
most of the digests the principal samskaras are said to be 
sixteen; but there is some difference of opinion even as to 
these sixteen, t55" For example, Jàtükarnya as quoted in Sam. 
Pr. (p.135) enumerates the 16 as garbhadhàna, pumsavana, 
simanta, jàtakarma, nimakarana, annasragana, caula, mauijl 


454. According to some the seven pakayajias are: aup&sanahoma, 
vaidvadeva, parvaga (sthalipaka ), agtaka, dr&ddha ( monthly ), sarpabali 
and idinabali. Vide Sm. C. I. p. 13. The Baud. gr. I. 1. gives the seven 
püksyaojüas es huta, prahute, ahuta, dulagava, baliharapa, pretyavarohapa 
and agtek& homa. Vide S. B. E, Vol. 30 p. 358 for several differing 


enumerations of pakayajiias. 


455. ew HERT: | MANTA.. (ARITE: Gest Turn WERT: I 
ezeadarep. 3. The 16 usually enumerated in the digests are mafuta, 


teem, Aaaa, Run, creed, are, famen swans, ste, 
queat, qaragan, wares, fare. 


Ch. VI} Number of Samska@ras 195 


(upanayana ), vratas (four), godána, sam&vartans, viváha and 
antyesti. These slightly differ from the sixteen of Veda-V yása, 


The grhyssütras deal with sarmsküras in two different 
sequences. Many of them begin with vivaha ( marriage ) and 
then proceed up to samavartana. Some like the Hiranya- 
keSigrhya, Bháradv&jagrhya and Manavagrhya begin with 
upanayana.*55 Some samskàáras like Karnavedha and Vidya- 
rambha are conspicuous by their absence in the grhyasitras, 
but are added by later smrtis and puràpas. The following is 
the list of all the samskdras usually so called in most of the 
smrti works together with a few remarks against each as to the 
work or works in which each is mentioned or described. The 
sarigkáras are arranged in the sequence of the times at which in 
a man's life they are performed beginning from garbhadhàna: 


Rtu-samgamana—mentioned in Vaik. “*” I. 1 as distinct from 
garbhadhana; it calls it niseka also (Vf. 2) and describes it 
in IIL 9 and garbhadhana in III. 10. The Vaik. commences 
the samskaras with niseka, 


Garbhadhana: Nigeka: Caturthikarma or-homa:—Manu (II. 
16 and 26 ), Yàj. I. 10-11, Vignu Dh. 8. (2. 3 and 27. 1) employ 
the word niseka as equivalent to garbhadhana. In the Sankhae 
yana grhya (1I.18-19), Par. gr. I. 11, and Ap. gr. (8. 10-11) 
the rite called caturthikarma or caturthihoma takes the 
place of the rite called garbhadhàna elsewhere and there is no 
separate description of garbhádhána in these and some similar 


456. For detailed treatment of some of the samsküras, vide Dr. 
(Mrs. ) Kamalabai Deshpande’s work ‘the Child in ancient India’ ( with 
copious references to the grhya sutras ); Mrs. Stevenson’s ‘the Rites of 
the twice-born' (1920), which exhaustively reviews in the minutest 
details the rites of brahmanas (particularly in Kathiawar and Gujarat ) 
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Books of the Hindus ’ may also be consulted. 
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grhyssütras The Baud. gr. (IV. 6. 1), the K&thakagrhya 
( 30. 8 ), Gaut. ( VIIT. 14 ), Yàj. L 11 employ the word garbhá- 
dh&na, According to Vaik. (III. 10) the garbhadhana rite 
follows niseka or rtu-sarngamana (union of married pair after 
menstruation ) and consists in ensuring conception. 


Pumsavana:—occurs in almost all the grhyssütras, in 
Gaut., in Yaj. (I. 11). 

Garbharaksana :—mentioned in the Sankhayana gr. ( I. 21). 
It seems to be the same as the Anavalobhana which according 
to the Agvalayana gr.(I. 13. 1) occurs in the Upanisad and which 
is described in Adv. gr. ( I. 13, 5-7 ), 


Simantonnayana :—This occurs almost everywhere. Yaj. I. 
11 uses the word simanta. 


Visnubali :—mentioned in Baud. gr. (I. 10. 13-17 and 
I,11.2), Vaik. (III. 13), Angiras. It is not mentioned by 
Gautama and several other ancient sütrakàaras, 


Sosyanit-karma or-homa :—described in Khadira and Gobhila. 
It is called Sosyanti-savana in Kathaka-grhya and Ksiprasuvana 
in Ap, gr, Bharadvaja gr. and Ksipraprasavana in Hir. gr. 
(8. B. E. vol. 30, p. 210 ) It occurs in Budhasmrti (as quoted 
in Sarmskara-prakaéa p. 139 ). 


Jatakarma :—This is described in all sūtras and smrtis. 


Utthina :—mentioned only in the Vaik, (III. 18) and in 
San, gr. I. 25 (S. B. E. vol. 29, pp. 51-52). 


Namakarana :—mentioned in all smrtis. 


Niskramana or Upaniskramana or Adityadaréana or Nirna- 
yana:—Y8j I, 11 speaks of it as Niskramana, Par. gr. (L 17) as 
Niskramaniké, Manu IL 34 speaks of it as Niskramana. The 
KauSikasütra 58. 18 calls it Nirnayana; while Baud. gr. 
(IL 2) employs the word upaniskramana; Mānava gr. (I. 
19, 1), Visnu Dh. S. (27. 10), Saükha (in verse, IL 5) employ 
appropriately the name Adityadargana, Gaut, Ap. gr. and 
several other gütras omit it. 


Karnavedha :—omitted in almost all ancient smrtis ; men- 
tioned in Veda-Vyàsa smrti (I. 19), Baud. gr. Sesa-sütra ( I. 
12, 1), Katyayana-stitra ( a supplement to Par. gr. ) 

Annapragana :—mentioned by almost every smrti. 


Vargavardhana or Abdapürti :—mentioned in Gobhila, San. 
Pär., Baud. 
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Caula or Ciudakarma or Cudakarana :—mentioned by all 
smrtis. 

Vidyárambha :—not mentioned in any smrti but only in 
Markandeyapurana quoted by Apar&rka (p. 30) and Sm. C, 
(I. p. 26). 

Upanayana:—mentioned by all. It is called vratádesa in 
Veda-Vyasa I, 14. 

Vratas ( four ) :—mentioned by most of the grhyasütras. 

Kesaünta or Godana :-- Mentioned by almost all, 

Samüvartana or Snüna:-—there is great divergence about 
these two, Manu (III. 4) seems to keep snàna ( ceremonial bath 
after the period of studentship is over) as distinct from sama- 
vartana. Gaut, Ap. gr. V. 12-13, Hir. gr. I. 9. 1, Yaj. L 51, 
Par. gr. (II. 6-7 ) employ the word snana for both the ceremo- 
nial bath and the rites of return from the teacher's house on 
finishing one 's studies, while Adv. gr. (III. 8. 1), Baud. gr. 
(IL 6. 1), San, gr. IIL 1, Ap. Dh. S. (L 2, 7. 15 and 31) employ 
the word Samávartana. 

Vivaha :—Mentioned by all as a samskàra. 

Mahayajfas:—five daily yajfias; mentioned by Gaut., 
Angiras and others. 

Utsarga :--( seasonal giving up of Veda studies) is men- 
tioned as a sarhskara in Vaik (I. 1) and by Angiras, 

Upakarma :—( yearly commencement of Veda study ) men- 
tioned as & sarhsk&ra by Vaik. ( I. 1) and by Angiras. 

Antyesti :—mentioned by Manu II. 16 and Yaj I. 10. 

It is laid down that the samskdras from jatakarma to 
cüd&karma were to be performed in the case of the twice-born 
classes with Vedic mantras when the child was a male and 
that in the case of girls the ceremonies were to be performed 
but without Vedic mantras ; vide Asv, gr. (I. 15. 12, I. 16. 6, I. 
17.18), Manu IL. 66, Yaj I. 13. But marriage in the case of the 
girls of the three higher classes was to be performed with Vedic 
mantras ( Manu II, 67. Yaj. I. 13). 

The sathskaras *5* from garbh&ádh&na to upanayana alone 
were absolutely necessary in the case of all twice-born persons; 





458. ore mrtg esr qw rene: ert foe: a yA: eag: | 
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I. PP. 13-14; qig. ( qorferenrat P. 13 ). The words ufa Som sus 
wr) ere maeta 4. 
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the sarmsk&ras of snāna and viv&ha were not obligatory, as a 
man was allowed to become a samny&sin (ascetic) immediately 
after finishing the period.of studenthood (according to the JAb&lo- 
panisad ) The Samskaraprakésa enters upon an elaborate 
discussion as to whether játakarma could be performed for 
a child that is neither a male nor a female (pp. 195-197 ) and 
arrives at the conclusion that jAtakarma and other sarnskaras 
cannot be performed for a kliba ( impotent ) child. 

Another question was as to what samsk&ras could be per- 
formed for the $üdr&, The view of Vedavyàsa that he could 
have ten samskaras performed ( but without Vedio mantras ) has 
been stated above (p. 159), The Baijavapa*® grhya says that 
seven sarnskáras are allowed to the siidra viz. from garbhadhüna 
( or niseka) to caula. The view of Apararka *? appears to be that 
the eight samskàras from garbhádhàna to caula ( in Yaj. I.11-12) 
were meant for all varpas (including the $üdra), According 
to the Madanaratna, Rapanadrayana and the bhasya of Harihara 
as quoted in the Nirnayasindhu, the $üdras were entitled to 
perform six samsküras viz. játakarma, ndmakarana, niskra- 
mana, annapragana, cüdà and vivāha and the five daily maha- 
yajfias, The Südrakrtya-tattva of Raghunandana (p. 634) 
quotes a verse from the Var&hapur&pa **! ‘this very procedure 
(about $ráddha) has been declared in the case of Südras but 
without mantras; for the Sidra who is not entitled to repeat a 
mantra, a brahmana repeats the mantra’ and then remarks that 
for a $üdra a mantra from the puránss is to be repeated by the 
bráhmana priest employed, that the Sidra is not to repeat even 
the pur&na mantras but has only to say ‘namah’. The 
Nirnayasindhu 42 mentions with approval the same view of 
Sülap&ni that in all religious ceremonies for $üdras the man- 
tras are to be taken from the purünas and that they are to be 
repeated by the brahmana priest. The Brahmapurana‘*? quoted 
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in the Sm. C, ( I. p. 24) and other digests states that no other 
samskara than viváha is allowed to the Sidra. On this the 
Nirpayasindhu remarks that these conflicting views are to be 
reconciled by holding that the liberal ones apply to good ( sat) 
Südras and the stricter ones to low (asat) Südras or that the 
rules are different in different countries. 


It is to be noted that in modern times most of the sars- 
karas ( except garbhadhana, upanayana and vivaha) have fallen 
into oblivion and are hardly ever performed even by brahmanas 
in the manner and at the times prescribed by the smrtis. Owing 
to the rapid rise in the marriageable age of brahmana girls, 
even the sarmmskara of garbhadhaina is falling into abeyance. 
Namakarana, annaprégana are performed in a popular way 
but without Vedic mantras or without calling a priest to 
officiate, In most cases caula is performed on the day of the 
upanayana and samáüvartana is also performed afew days 
after upanayana. Jdtakarma and annaprá$ana are performed 
on the same day in some parts (e.g. in Bengal). It appears 
that this state of things has continued for centuries. The 
Smrtyarthasara‘* (p. 3) says ‘if the sarhskdras (except upa- 
nayana ) are not performed at the prescribed times, the Vyahrti- 
homa should be offered and then the samskáüras should be per- 
formed (though late). For each sarnsk4ra that is not performed 
the penance called pádakrechra should be performed (if the non- 
performance is due to some difficulty or distress ), and for non- 
performance of caula the penance is ardha-krochra. If the sams- 
küras were knowingly omitted or if there was no distress then the 
penance is double “® of this.’ The Nirnayasindhu quotes verses 
of Saunaka *55 to this effect and then remarks that there was 
a conflict of views, some holding that after the penance the 
samskaras passed over should be performed all at one time, 


464. The Vy&hrtihoma consists in offering clarified butter with the 
mystic syllables, bhüh, bhuvah, svah (or suvah) uttered separately 
and then together. Vide Hir. gr. I. 3. 4 (S. B. E. Vol. 30 p. 144). 
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while others held that they should not be performed at all after 
undergoing penance and a third view was that if caula was 
left unperformed it may be performed on the same day as 
upasnayana. The Dharmasindhu (3rd parieccheda, purvardha ) 
states various substitutes (which are comparatively easy ) for 
these penances. For example, one prajapatya penance is equal 
to three Padakrechras. In place of prajapatya the person guilty 
of the lapse may make the gift of a cow or (in the absence 
of a cow ) may give one niska (320 guñjās ) of gold or one half 
or one-fourth of it; one who is very poor may give one-eighth 
of a silver niska or corn of that value, There being these easy 
substitutes ( pratyamnaya as they were called ) people gradually 
left off performing the several sarhskaras and concentrated 
themselves only on upanayana and vivdha, The whole life of a 
person was so very minutely worked out and overlaid with so 
much ritual in the grhyas&tras and smrtis that the tendency to 
neglect and change became insistent and inevitable. This 
tendency was helped by the accommodating spirit of the brahmana 
authors of later smrtis and digests that were ready to prescribe 
easier and easier substitutes for non-observance of the elaborate 
sacraments, pre-natal and post-natal. Haradatta in commenting 
on Gaut. I. 6 ( upanayanam brahmanasya astame ) remarks ‘ the 
teacher (Gautama) expounding upanayana first and passing 
over the samsküras like garbhadhana that precede upanayana 
in time conveys that upanayana is the principal samskara, 
Therefore even if the sarnskaras like garbhadhàna did not take 
place owing to adverseness of fate, upanayana can be performed, 
but it follows that if upanayana be not performed there is no 
adhiküra (eligibility ) for marriage which follows only after 
upanaysna,’ “? In modern times in undergoing práyaácitta for 
non-performance of the samskàras up to caula rupees two have 
to be paid to the priest ( annas four for each of the samskaras 
not performed up to caula and annas eight for caula ),*% 
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The sarhskaras will now be described in detail. The 
material contained in the sütras, smrtis and nibandhas is so 
vast that only very concise statements can be made here. The 
method followed will be as follows, Each samskara will be 
described from a few representative grhya and dharma sütras 
such as the Adv. gr, Ap. gr, and references will be given to 
other important works. Only important parts of procedure can 
be noted, minute divergences among the several works being 
passed over. Greater details will be given in the case of the 
two chief sarnskaras viz, upanayana and marriage which are in 
vogue even now. *5? 


Garbhüdhüna :—The beginnings of this coremony are found 
very early. Atharvaveda V. 25 appears to be a hymn intended 
for the garbhádhàna rite. Atharva V. 25.3 and 5 are verses 
which occur in the Br. Up. VI. 4, 21; the passage of the Br. Up. 
VI. 4.13, 19-22 may be rendered thus: ‘At the end of three 
days (after menstruation first appears) when she ( wife) has 
bathed, the husband should make her pound rice ( which is then 
boiled and eaten with various other things according as he 
desires a fair, brown or dark son or a learned son or a learned 
daughter ) ... and then towards morning, after having according 
to the rule of the Sthalip&ka performed the preparation of the 
clarified butter, he sacrifices from the Sthalipaka little by little, 





469. Besides the grhya sUtras, the dharmasitras, Manu, Yajnavalkya 
and other smrtis, the principal digests on sarisk&ra relied upon here are 
the Samskaratattva of Raghunandana, the Samskaramaytkha of Nīla- 
kantha, the Samskara-prakada of Mitramidra, the Sarhskirakaustubha of 
Anantadeva and the Sarmmsk&@raratnamala of Gopinütha. Further, one 
should never lose sight of the fact that in a vast continent like India 
the various items in daily rites and ceremonies have always varied from 
age to age, from province to province and from caste to caste. Innumer- 
able modifications were introduced and usages cropped up among the 
people, particularly owing to the influence of women, of which smrtia 
and digests take no notice. This was the state of things even several 
centuries before Christ. The Ap. Dh. S. (II. 11. 29. 15) closes with the 
aphorism ‘some teachers hold that the rest of the dharmas (not 
described here) may be understood from (the usages of) women and of all 
varpas'. The Adv, gr. (I. 7. 1) states ‘various indeed are the usages of 
the different countries and of the different villages ; one should observe 
them in marriage ceremonies.’ This work doos not profess to give the 
bewildering differences of the several d8khüs and the several pro- 
vinces of Modern Indie, but will restrict itself principally to Western 
India and the Av. sutra, though important variations have been 


pointed out in many places. . : 
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saying ' This is for Agni, svaha ; this is for Anumati, svāhā ; 
this is for divine Savitr the true creator, svàhàl Having sacrificed 
he takes out the rest of the Sice, eats it and after having eaten 
he gives some of it to his wife. Then he washes his hands, fills a 
water jar and sprinkles her thrice with water saying ' Rise, oh 
Viésvavasu, seek another blooming girl, a wife with her husband,’ 
Then he embraces her and says ‘I am Ama, thou art Sa. Thou 
art Sä, I am Ama. Iam the Sàmau, thou art the Rk. Iam the 
sky, thou art the earth. Come, let us strive together that a male 
child may be begotten’ ( VI. 4. 21-22 cannot be literally trans- 
lated for reasons of decency ) Briefly the husband has inter- 
course with her and repeats certain mantras ‘may Visnu make 
ready your private parts, may Tvasta frame your beauty, may 
Prajapati sprinkle and may Dhata implant an embryo into you; 
Oh Sinivali! Oh Prthustuka ! implant embryo ( in her ), may the 
two AéSvins who wear a garland of lotuses plant in thee an 
embryo.......... As the earth has fire inside it, as heaven has 
Indra inside it, as the wind is inside (as the embryo of) the 
quarters, so I plant a garbha in thee, oh, so and so ( the name of 
the woman being taken )’.“7 In the Asv. gr. (I. 13.1) it is 
expressly stated that in the Upanisad the ceremonies of Garbha- 
lambhana ( conceiving a child), Purnsavana (securing a male 
child) and Anavalobhana ( guarding against dangers to the 
embryo) are mentioned. Evidently this is a reference to the Br. 
Up. quoted above ( where four mantras used in the garbhadhana 
samskára by Hir. and other grhya siitras occur ), 


The rite called caturthikarma is described in the Sankhayana 
gr. (I. 18-19, S. B. E. vol. 29, pp. 44-46 ) as follows “Three 


470. Vide Appendix for text and S. B. E. vol 15, pp. 220-221 for 
the translation of the passage. Max Muller notes that the passage 
* amohasmi ’ occurs in the Atharvaveda XIV. 71, that a similar passage 
(where instead of ‘si tvam’ there is ‘sa tvam") occurs in Ait. Br. VIII. 27 
and that in tho Chandogya Up. I, 6. 1 sa is explained as earth and ‘ama’ 
as fire, The mantra ‘may Vignu...embryo into you’ is Rg. X. 184. l= 
Atbarvaveda V. 25.5, and the mantra ‘oh Sinivali...an embryo; is Rg. X. 
184. 2= Atharva V. 25. 3 ( where ‘Sarasvati’ is read for ‘ prthugtuke *, 
The Nirukta ( XI. 32. on Rg. II. 32. 6 where we have an invocation to 
Sinivall in the words ‘give us progeny’, sat qm AR T) explains 
‘prthugtuke ’ as ‘prthujaghane’ (having large buttocks or large mass 
of hair). The words ‘garbham dadhatu’ probably suggested the name 
‘garbhadhana given to this rite. The Hir. gr. I. 7. 26.1, has the 
above two mantras and also the mantra ‘as the earth &c (and another 
mantra also) which four occur in Bp. Up. VI. 4. 21-22; vide S. B. E. 
vol. 30 p. 199, 


Ch. V1] Sarskáras-Caturthikar ma 208 


nights after marriage having elapsed, on the fourth the husband 
makes into fire eight offerings of cooked food to Agni, Vayu, 
Süry& (the mantra being the same for all three except the name 
of the deity), Aryaman, Varuna, Pügan (mantras being the 
same for these three ), Prajapati (the mantra is Rg. X. 121. 10), 
to( Agni) Svistakrt. Then he pounds the root of Adhyand& 
plant and sprinkles it into the wife's nostril with two verses 
(Rg. X. 85. 21-22) with svaha at the end of each. He should 
then touch her, when about to cohabit, with the words ‘the mouth 
of the Gandharva ViSvavasu artthou’. Then he should murmur 
‘into the breath I put the sperm, Oh! so and so ( the name of the 
wife) or he repeats the verse ‘as the earth has fire inside &o. 
( quoted above from Br. Up. VI. 4. 22 ) or several other verses in 
this strain ‘may a male embryo enter thy womb as an arrow 
into the quiver; may a man be born here, a son, after ten 
months ".*7! The Pār. gr. (I. 11, S. B. E. vol. 29, pp. 288-290 ) 
also has a similar procedure, Ap. gr. (8. 10-11, S. B. E. vol. 30, 
pp. 267-268 ), Gobhila IL 5 (8. B. E. vol. 30, pp. 51-52) give 
briefly a similar procedure, but refer to mantras given in the 
Mantrapatha (e. g. Ap. M. P. L 10. 1. to I. 11. IL) To modern 
minds it appears strange that intercourse should have been 
surrounded by so much of mysticism and religion in the ancient 
Sütras, But in ancient times every act was sought to be invested 
with a religious halo ; so much go that according to Hir. Jer. L 7. 
25.3. (S. B. E. vol. 30, p. 200) Atreya held that mantras were to be 
repeated at each cohabitation throughout life, while Badardyana 
prescribed that this was necessary only at the first cohabitation 
and after each monthly course."* The Hir. gr. ( I. 7, 23. 11 to 7, 
25, S, B. E. vol. 30 pp. 197-200 ) gives a very elaborate rite, but 
on the same lines as the above grhyasiitras. One of the mantras 
is interesting on account of its reference to the cakrav&ka birds 
(1.7. 24.6), ‘The concord that belongs to the cakravaka birds, 
that is brought out of the rivers of which the divine Gandharva 
is possessed, thereby we are concordant’ (8. B. E. vol. 30, 
p.198) The Vaik, ( III. 9) calls this ceremony rtusarhgamana 
and is similar to Ap, gr. and Hir. gr. It will be seen that the 
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eaturthikarma is treated by the grhya writers as part of the 
marriage rites and the rite was performed irrespective of the 
question whether it was the first appearance of menses or 
whether the wife had just before the marriage come out of her 
monthly illness. This indicates that it was taken for granted 
that the wife had generally attained the age of puberty at the 
time of marriage. As the marriageable age of girls came down 
it appears that the rite of caturthlkarma was discontinued and 
the rite was performed long after the ritual of marriage and 
appropriately named garbhadhana. 

The smrtis and nibandhas add many details some of which 
will have to be noticed, Manu (III. 46) and Yaj. I. 79 say 
that the natural period ( for conoeption ) is sixteen nights from 
the appearance of menses, Ap. gr. 9. 1 says" that each of 
the even nights from the 4th to 16th ( after the beginning of the 
monthly illness) are more and more suited for excellence of 
(male) offspring. Harita also says the same. ,These two 
appear to allow garbhádh&ána on the fourth night, but Manu 
(III. 47), Yaj. ( I. 79) lay down that the first four nights must 
be omitted, K&ty&yana, Pará$ara (VII. 17) and others say 
that a woman in her menses is purified by bathing on the 4th 
day. Laghu-Aévalayana (IIl. 1) says that the garbhadhana 
ceremony should be performed on the first appearance of menses 
after the 4th day has elapsed, The Sm. C, suggests that the 4th 
may be allowed if there is entire cessation of the flow.“ Manu 
( IV. 128) and Yaj. I. 79 added further restrictions viz. that new 
moon and full moon days and the 8th and 14th tithis of the 
month were also to be omitted. Astrological details were added 
by Yaj. L 80 (that the Mila and Magha constellations 
must be avoided and the moon must be auspiciously placed) 
and other later smrtis, which it is unnecessary to dwell upon. 
In the later smrtis like Laghu-ASvalayana III. 14-19 and 
in nibandhas like the Nirnayasindhu and Dharmasindhu 
elaborate discussions are held about the months, tithis, week- 
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days, nakgatras, colour of clothes, that were deemed to 
be inauspicious for the first appearance of menses and about 
the édntis (propitiatory rites) for averting their evil 
effects, Ap. gr, Manu (III. 48), Yaj. (I. 79), Vaik. III, 
9 hold that a man desirous of male issue should cohabit on 
the even days from the 4th day after the appearance of menses 
and if he cohabits on uneven days a female child is born. 
Hir. gr. 51.7. 24. 8 (S. B. E. vol. 30 p. 199) and Bharadvaja 
gr.(L 20) prescribe that a woman in her menses who takes 
a bath on the 4th day should attire herself in white ( or pure ) 
clothes, should ornament herself and talk with ( worthy ) 
bráhmanas (only). The Vaik. ( III. 9) further adds that she 
should anoint herself with unguenta, should not converse with 
a woman, or & Sidra, should see no one else except her husband, 
Since the child born becomes like the male whom & woman 
taking a bath after the period looks at, Sankha-Likhita convey 
a Similar eugenio suggestion, * viz. ‘Women give birth to 
a child similar in qualities to him on whomsoever their heart 
is set in their periods.’ 


A debatable question is whether garbhádhána is a samskara 
of the garbha (the child in the womb) or of the woman. 
Gaut. VIII. 24, Manu. L 16, and Yàj I 10 indicate that it is 
a satnskara of the garbha and not of the woman. Vidvarips *'! 
on Yàj I. 11 expressly asserts that all garnskAras except 
Simantonnayana have to be performed again and again (as they 
are the samskáras of the garbha ), while Simantonnayana being 
a samskdra of the woman has to be performed only once and 
this opinion was in consonance with the usage in his days. 
Laghu-A$valáyans (IV. 17 ) also holds the same view. Medh&- 
tithi '* on Manu IL 16 says that the garbhadhana rite with 
mantras was performed after marriage only once at the time of 
the first cohabitation according to some, while according to 
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others it was to be performed after every menstruation till 
conception. Later works like the Mit. (on Yáj I.11), the 
Sm. C, the Samskdratattva (p. 909) hold that garbhadhana, 
pumsavana ** and simantonnayana are samsküras of the 
woman and are to be performed only once and quote Harita 
in support. Apararka holds that sImantonnayana is performed 
only once at the first conception, while puimsavana is repeated 
at each conception. He relies on Par. gr. I, 15; and the Sams- 
kára-mayükha and the Samskéaraprakaga (pp. 170-171) hold 
the same opinion. Sm. C. ( I. p. 17 ) quotes a verse of Visnu that 
according to some even simantonnayana is repeated at each 
conception. About the rules for women who are rajasvalà (in 
their monthly course ) vide later on. 


According to Kullüka (on Manu II, 27 ), the Sm. O. ( L p. 14) 
and other works garbhadhana is not of the nature of homa. The 
Dharmasindhu says that when garbhadhana takes place on 
the first appearance of menses, homa for garbhadhana is to be 
performed inthe grhya fire, but there is no homa when the 
cohabitation takes place on the second or later appearance of 
menses ; that those in whose sūtra no homa is prescribed should 
perform the garbhadhana rite on the proper day after the first 
appearance of menses by reciting the mantras but without 
homa., The Samskarakaustubha ( p. 59) relying on Grhyapari- 
sista prescribes homa in which cooked food is to be offered to 
Prajapati and seven offerings of àjya are to be offered in fire, 
three with the verses ' Visnur-yonim’ ( Rg. X. 184. 1-3 ), three 
with ' nejamesa ' ( Ap. M. P. I. 12. 7-9 )and one with Rg. X. 121. 
10 ( praj&pate na ). 

Allsamskáras other than garbhádhána can be performed 
by any agnate in the absence of the husband (vide Samskara- 
prakāśa *8 p, 165 ), 


479. Wii aga denar art wumfg dm Aa maturrtaardtan- 
Se ere ere (p. 909) , etter: | apena- 
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and gT. I. p. 17; vide far. on ur. I. 11 where a full verse of img 
is quoted, which combines the latter half of era with the half verse of 
quo quoted above. 
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(III gni ) the verse fqert ftar is ascribed to qqraw. 
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As homa is necessary in numerous ceremonies and rites, the 
grhyasütras give a description of a model homa. Therefore here 
also it would be well to set out the description from the 
Aévalayana *®! Grhyasütra ( I. 3, S. B. E. vol 29 pp. 162-163 ), 
afew important points óf difference being added from other 
&rhyasütras and other works. 


* Now wherever (a person ) intends *® to offer a sacrifice he 
should besmear ( with cowdung ) a sthandila (a slightly raised 
square surface of sand or loose earth ) of the dimension at least 
of an arrow on all ( four) sides; let him then draw six lines 
(in all ) on it, one to the west ( of that part of the sthandila on 
which the fire is to be placed) but turned northwards, two 
lines turned towards the east but separately at the two ends (of 
the line first drawn); (then he should draw ) three lines in the 
middle (of the two); let him then sprinkle (the sacred sthandila) 
with water, establish the ( sacred) fire (on the sthandila), put 
(two or three samidhs ) on the fire; then he should perform 
parisamühana (i. e. wiping or sweeping the ground round the fire), 
then paristarana (i. e. strewing darbha grass round ) to the east, 
to the south, to the west, to the north (in order); in this way 
(all acts like parisamūhana, paristarana &c. ) should end in the 
north. Then silently he should sprinkle ( water) round (the 
fire), (2) With two ( kuśa blades used as) strainers ( pavitra ) the 
purifying of the &jy&a is done. (3) Having*®? taken two kusa 
blades with unbroken ends, which do not bear a young shoot in 
them, of the measure of a span, at their ends with his thumb 
and fourth finger, with hands turned the inside being upwards, 
he purifies the ajya ( from the west ) towards the east with (the 
words ) ‘ by the urging of Savitr I purify thee with this uninjured 
pavitra, with the rays of the Vasu ( i. e. rich or good ) sun ', once 
with this mantra, twice silently. (4) The strewing of kuga 
grass ( paristarana ) round the fire may or may not be done in 
the ajya homas (i. e. sacrifices in which clarified butter alone 
is to be offered into the fire ). (5) So also the two &jya portions 
(may optionally be offered) in the Pakayajfias. (6) And ( the 





481. Vide Appendix for the text of sms. q. I. 3. 

482. we ramaan cag m spwdrebe. fter Uer 
qrara Rara ! mq. a. Ww. II. 1. 1. 13. 

483. quoftararcrararatsaurent gpparqua eurer ATATT eurüfa i 


samý 
qitrot Sra, | eras ag ares aea age | org. qn I 10. 13-15, 
The Sjya to Agni is offered to the north of the fire and that to Soma te 


the south of it. 
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employment in all Pakayajiias ) of the brahma priest is optional 
except in the Dhanvantari sacrifice and Sülagava sacrifice, (7) 
He should offer the sacrifice with the words ‘to such and such 
a deity, svāhā’, (8) If there is no specific direction (as to the 
deities to whom the offerings are to be made), the deities are 
Agni, Indra, Prajapati, Viéve Devas ( all gods), Brahma, *** At 
the end there is an offering to Agni Svistakrt (vide Appendix 
under note 481 for the mantra ). 


In the Sankh&yana gr. I. 7 (S. B, E. vol. 29 pp. 22-31) the 
procedure described is more elaborate and contains some 
important differences, The performer (I. 7. 6-7) draws one 
line in the middle of the sacrificial surface from south to north 
and from this line only three lines are drawn upwards, one to 
the south of it, one in the middle, and one to the north (i. e 
there are only four lines and not six as in A$val&yana). 
Further it (I. 8. 6-7 ) says that the seat of the brahma priest is 
to the south of the sthandila and he is honoured with flowers. 
Sankhayana adds ( L 8, 8.) the detail that the pranita waters 
are carried forward on the north side and (L 8. 9-11) that 
paristarana follows after the carrying forward of the pran!tà 
waters. It also adds (I. 8. 24-25) that waters in the sruva 
spoon are purified just as Ajya is purified and then a portion of 
the water in the sruva is poured on to the pranItà water and the 
rest of the water in the sruva is called the proksan! water with 
which the avis, the idhma (fuel) and barhis (kuSas) are 
sprinkled, Sankhayana I 9.1 lays down that sruva spoon is 
the vessel in all grhya rites (and not juhü as in érauta rites) 
except where a special rule to the contrary is stated. The 
Par, gr. L 1(8. B. E. vol. 29, pp. 269-270 ) and the Khadira gr. 
L 2 (S. B. E, vol. 29, pp. 376-378 ) describe the model homa in a 
very concise manner, The Gobhila gr. (I. 1. 9-11, and I. 5. 
13-20, I. 7.9, 1. 8. 21), Hir. gr. (1.1. 9-1.3. 7 S. B. E. vol, 
90 pp. 138-145) describe it at great length. The sthandila 
should be prepared on a level spot or on a spot that slopes 
towards the east or north or north-east ( vide Hir. gr. I. 1. 9, S. B. 
E. vol. 30, p. 138), The sthandila should be raised to the height 


484. In the grhya rites ordinarily no brahm& priest is present, but 
he is represented by a bundle of kuéa grass (60 blades ). For weweet- 
ug and yana vide respectively sm. q. I. 12. 7 and IV. 9. The deities 
When none are specified or indicated ‘are different according to other 
Gütras e, g. attau states them to be sf, ara, sma, bn Fm: and 


wit Rega CI. 4.) 
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of two or four finger breadths or as much as the sand or loose 
earth that one has brought will allow; and the sthandila is to 
be a square, each side of which is given variously as being an 
arrow ( 18 angulas) in length, or 32 finger breadths ( according to 
Vaik.), or one aratni ( —21 angulas according to Baud. gr. 
paribhasa I. 5. 3 ),*95 


The Ap. gr. describes at length the procedure common to all 
homas, 


The following figures would illustrate the position of the 
sthandila, the lines drawn thereon, the position of the sacrificer 
and of the various articles required at the time of homa &c. 


A East B 
barhis idbma (3 6 5 4 2 





Sjyapttra prapaya- 
napitra 


ME 
South 
ea 
Brahmé priest 
facing north 


sruva proksapa- 
patra 


West o C 
Sacrificer facing the east. 


ABCD is the sthandila of sand or loose earth; 1—6 are the 
lines drawn with a samidh on which the fire is to be placed. 
The above figure represents the position of all materials in an 
&jya homa (i. e. offering of clarified butter) only; but when 
there is darvihoma ( offering of boiled food in a darvi or ladle ) 
the materials on the north side are carusthali and proksanapiatra, 
darvi and sruva, camasa and àájyapàtra, idhma and barhis 


485. urere redan agra qi wr qu ureurates -t fT. 
q. I. 1.9. emerit quotes (p. 905) a smrti that a vitasti is equal to 12 angulas 
and aratni is equal to two vitastis, while gang (sema part 1 p. 51) 
quotes from the Adityapur&pa a passage where an aratni is said to be 
equal to 21 aigulas. In GARE Gl 16.8. 21 the height of a man is 
given as five aratnis. 
&8.D.97 
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(according to Aéval’yana-gthya-parisista 14) and:Kumaárila- 
karika I. 2. 20.) 








East 
E 
os agja 3 a 
SE a6 | os [ge 
-— A P3 [^] Hi m 
zZ gs ef|ge (sa |E Oseatof 
g& as ut E aE E brahin&. 
Agni line 21 angulas 
West o 


Bacrificer facing the east, 


The above is the figure of the sthandila and the lines there- 
on in all grhya rites according to Baudhayana-grhya-samgraha- 
parigista ( Z. D. M. G. vol. 35 p. 540) I. 52-58, The distance 
between the lines running towards the east is six angulas and 
it will be noted that all the lines are only five ( and not six ). 


The brahma is the only priest ( out of the four principal 
rtviks ) in sacrifices that are offered in one fire (i e. in the 
grhya fire) and are called pükayajfías and the yajamāna 
(sacrificer) is himself the hotr priest.‘ The order of the 
several parts in the homa is as follows:* upalepana 
(smearing with cowdung ), arranging of sthandila with sand or 
earth; drawing lines on the sthandila with a samidh (fuel stick), 
keeping the samidh on the lines with its end towards the east, 
sprinkling sthandila with water on its north or east, keeping the 
gamidh ( with which lines were drawn) outside the sthandila 
towards the north-east, then &camana ( by the sacrificer ), then 
placing fire ( either produced by attrition or brought from the 
house of a grotriya or the ordinary one) on the sthandila facing 
the performer, placing two or three samidhs on the fire, keep- 
ing ready of idhma (15 samidhs) and & bunch of darbha grass. 
Then parisamühana (wiping the ground round the fire from 
north-east with the hand that has water in it ), then paristarana 
(strewing darbha grass round the altar first to the east, then to 
the south, then to the west and lastly to the north ), then silent 
paryuksana (sprinkling of water thrice round the fire, each 





486. wmglee wrong! nAg erd eter «fü | ewa I. 1. 8-9 
THIN CTSA wu: Haare | afgere I. 1. 20. 
487, This is based on Nuxfyana’s com. on Adv, gr. I. 9. 1-3. 
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time taking water in the hand separately ), then apah-prana- 
yana ( carrying forward the water to the north of the fire) in a 
vessel of bell-metal or earthenware, then Aajyotpavana ( purifica- 
tion of the clarified butter with two kusa blades as strainers *** 
thrice, once with mantra and twice silently ) the two āghāras 
and the two oblations of àjya. Then the principal oblations as 
directed in the various sülras, then finally an oblation to Agni 
Svistakrt. The method of offering an oblation is to repeat the 
mantra preceded by om and to add sv&hà at the end, to put the 
&huti ( oblation ) on fire and to say ‘this is for such and such 
a god and not mine’. *9? 


The Asv. grhys-sütra (I. 4) further adds that in caula, 
upanayana, godàna and marriage there are (as part of these 
ceremonies ) first four oblations of clarified butter to be made 
with the three mantras (Rg. IX. 66. 10-12 ) ‘Oh Angi, thou 
purifiest life &o' and with the one verse ‘ Prajapati! no other 
than thou &c’ (Rg. X. 121. 10) or with the vy&hrtis, **° or 


488. In some works patrasadana is taught after paristarapa and 
paryukgapa (vide Narfyana on Adv, gr. I. 2. 3. ). It consists in placing 
tho several vessels to the north of the fire on darbha grass in pairs with 
both hands, the faces of the vessels being turned down. Then he takes 
two blades (as described in Adv. gr. I. 3. 4) as pavitras and places them 
in the prokeapapitra the face of which is turned up and pours water in 
the prokganap&tra and thrice purifies the water with them, then the 
other vessels are turned upwards, the bundle of idhms is loosened and 
all vessels are sprinkled with water, then the prapIt&pEtra is placed to 
the west of the fire, the two pavitras (kusa blades used as strainers 
are placed inside it and water is poured into the prapitap&tra and 
sandalwood paste is mixed with it, tho vessel is raised level with one's 
nose and placed to the north of the fire on darbhas, and covered with 
darbhas. Thisis patrfsidana, Nür&yapa mentions also other acts not 
specified by Advalsyana which may be done even by a person following 
that sūtra viz, carrying a firebrand (burning blade of darbha) round 
the clarified butter and cleansing of eruc and sruva, and throwing of the 
rope that tied together idhma into the flre at the end of the oblation 
to Svigtakrt. 

489. In offering an oblation to Dh&tr one would say ' si ure qqa 
wi vfrárerrSt mT: uo quU area enr! ur md ow aw’. The 
four oblations with the vy&hrtis would be q: tWTWT, spy: ENET, Sr TATE 

:*w: Qg Aghüra consists in pouring in a continuous stream 
clarified butter for Praj&pati on the fire from the north-west to the 
south-east once and then from the south-west to the north-east for Indra. 
Vide Ap. dr, sūtra II. 12. 7 and II. 14. 1 and Nür&yapa on Aéy, 
gt. I. 10. 13. For sjyabb&ga see note 483, 
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according to some teachers with a combination ( of the rk verses 
and vy&hrtis ),“°° while according to others there are no such 
special oblations, *!! 


In modern times, after the sthandila is sprinkled with water, 
fire is established on it under various names depending on the 
rite to be performed e. g. in upanayana and marriage respec- 
tively the fire is called? ' Samudbhava' and ‘ Yojaka’. Then 
fuel sticks already sprinkled with holy water are placed on the 
fire and it is fanned into a flame and prayer is offered to it in 
the words ‘agne Vaiévanara Sdndilya megadhvaja mama 
sammukho varado bhava’. Then follow parisamühana and 
other acts stated above. i 


Just as homa is required in most grhya rites there are 
certain matters common to almost all rites. One is that in all 
sarhskāras one has to feed brāhmaņas learned in the Vedas.‘*? 
All rites begin with Gcamana by the performer, prāņāyāma by 
him, reference to the desa ( place) and kala (time ) and a samkalpa 
(a declaration of what rite he is performing and for what 
purpose). After these, according to medieval works, follow in 
all auspicious rites the worship of Ganapati, punyáhavücana, 
the worship of Matrs (mother goddessess) and Nandiéraddha. 
According to some there is only one sarmkalpa for all these ; 
according to others there is a separate sarnkalpa for each of 
punyáhavácana, mātrkāpūjana and Nündléràddha. In all 
auspicious rites the performer takes a bath first, ties his topknot, 
has a piece of ground cowdunged and lines with coloured 
materials are drawn on a portion of the ground, two auspicious 
kalaégas ( jars ) filled with water are placed on such ornamented 
ground with their mouths covered with a pot, all articles 
necesgary for worship are placed to the north of the spot, two 


490. i.e.there will be eight oblations (4 with tks and 4 with 
vy&httis ). 

491. i.e. there are no oblations with the 4 verses nor with the 
four vyahrtis, but oblations will have to be offered to those deities that 
are prescribed as the deities where no special rule exists (vide Adv. gr. 
1. 8. 8 set out above at p. 208 ). 

492. Vide sf. x. ar. pp. 58-59 where these names of the fires in the 
several samskaras and rites are set out. The Danakriy&kaumudi (pp. 
205-206 ) quotes from Kapila Paficarttra over 90 names of the fires 
kindled in the several rites and ceremonies. 


493. gefterewen: igg sitet! ang. w. v, IL 6. 16. 9; wane 
BRITT | mia wrogroren vitre à artes p. 82, i 
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wooden low stools or planks are arranged to the west of the 
spot so decorated, the performer sits on one plank facing the 
east, his wife sits to his right and if the ceremony is meant for 
his son, the latter sits to the right of the wife; the brahmanas 
are seated a little away to the right of the wife, facing the 
north and the performer sips water (takes dcamana). Except‘ 
where a religious rite is to be performed on a fixed day (e. g. 
anniversary $ráddha &c. ) all sarnsküras and other auspicious 
rites are to be performed at certain auspicious times only, 


Ganapatipiijana :—This consists in inviting the presence of 
the elephant-faced god Ganega on a betelnut placed in a handful 
of husked rice. The word Ganapati is used in the Rgveda as an 
attribute of Brahmanaspati (the lord of prayer or holy lore). 
The well-known mantra ('gapánàm tvà ganapatim havamahe’ 
Rg. II. 23. 1) which is used to invoke GaneSa is addressed to 
Brahmanaspati. Indra is addressed as Ganapati in Rg. X. 112. 
9, In the Tai. S. IV. 1. 2. 2 and Và8j. S. paus ( and the horse 
specially ) are said to be the Ganapatya of Rudra. The Ait, 
Br. IV. 4*5 expressly says that the mantra 'gapán&m tv&A' 
is addressed to Brahmanaspati. In the Vàj 8.16.25 we have 
the plural ( Ganapatibhyasch vo namo’) and in 22. 30 we have 
the singular ' Ganapataye svaha’. The peculiar features of 
Ganeéga as described in the medieval works, viz. the head of an 
elephant, pot belly, mouse as váhana ( conveyance ) are entirely 
wanting in the Vedic literature. In Vàj S. III..57 the mouse *** 
is said to be the pagu (animal to be offered to) of Rudra, In 
the Tai. Ar. (X. 15) there is a verse*"" ' We contemplate 
Vakratunda, therefore may the tusked ( god) impel us’. In the 
Grhya and Dharma sütras there is no reference to the worship 
of Ganega at the beginning of all auspicious rites. That is 
comparatively a later cult, In the Baud. Dh. S. (II. 5. 83-90, 
S. B. E. vol. 14. p. 254) the Devatarpana includes the propitia- 
tion of Vighna, Vinàyaka, Vira, Sthüla, Varada, Hastimukha, 





494. ga nyman seat a onra: | 
sug. q. qu, I 4.1; arara L. 1. ngia qud erarst Ror Garrats 

495. wert eer nai mere wf .wmyrered wur d queafüwgrotdst ag 
fasai iQ. wr. IV. 4. 

496. qq 8 wq AIM: Be ETR d BIE eura 8 uy un smget qj 
ara. ṣi. III. 57; vide also 8. q. I. 8. 6. 1. 


497. wegewrr fue regara Vieni mw afi (gait!) Etpa. 
stt. X. 1. 
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Vakratunda, Ekadanta and Lambodars. But this part of the 
Baud, Dh. S. is of doubtful authenticity. All the above are the 
appellations of Vinayaka (vide Baud. grhya-Sesasütra III. 10, 6). 
In the Manava grhya II. 14 it is said that the Vinadyakas are 
four viz. S&lakstankata, Kismandarajaputra, Usmita and 
Devayajana. They are evil spirits and people when seized 
by them have bad dreams and see in them inauspicious sights 
such as shaved persons, persons with matted hair or wearing 
yellowish garments, camels, hogs, asses, cāņdālas. When 
seized by them, princes, though capable, do not get their king- 
doms; maidens, though endowed with all accomplishments, 
cannot secure husbands; married women have no children or 
even virtuous wives lose their children in infancy; husbandmen 
lose their crops &c. The Manavagrhya then prescribes propi- 
tiatory rites to remove the effects of Vindyaka seizure. The 
Baijavapagrhya (quoted by Apararka p.563 on Yaj. I. 275) says? 
that there are four Vinàyakas, Mita, Sammita, Salakatankata 
and Küsmándarajaputra and describes seizure by them and its 
effects in the same way as the Manavagrhys. These two 
show the first stage in the development of the cult of Vindyaka, 
Vin&yakas are at this stage malevolent spirits who cause 
dangers and obstacles of various kinds, In this cult various 
elements from the terrific aspects of Rudra were probably first 
drawn upon and amalgamated with other elements drawn from 
aboriginal cults. The next stage is indicated by the Yàj. smrti 
(I. 271-294), Here Vin&yaka (I, 271 ) is said to be one appoin- 
ted by Brahma and Rudra to the over-lordship of the Ganas, he 
is represented not only as causing obstacles, but also as bring- 
ing success in the actions and rites undertaken by men. Yāj, 
enumerates the results of the seizure by Vindyaka in the 
same way as the Mánavagrhya. Yàj I. 285 says that Mita, 
Sammita, Salakatankata and Küsmándar&japutra are the 
four names ? of the one Vindyaka and that Ambika is the 
mother of Vindyaka. It is noteworthy that Yàj does not 


498. @eare wey farce vee! Race dag renege geng- 
CASI ASTE ain smi p. 563. 


499. Though Viávarüpe and Aparārka take these to be four, it is 
curious that the Mit. makes them to be six (viz. S&la and Kațaikața as 
distinct and so also Kügmzpda ond REjaputra). It is remarkable that 
Kgira on Amarakode expressly says that Heramba is a Dedya word. This 
adds some weight to the theory that Ganeda was taken over into the 
Vedic pantheon from some exotic tribe and affiliated to Rudra ( Siva ). 
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employ any one of the well-known epithets of Vin&yaka, viz. 
Ekadanta, Heramba, Gajinana, Lambodara &c. The Baud. 
gr. Segastitra III. 10 prescribes a somewhat different procedure 
for propitiating Vindyaka and styles him ‘the lord of bhütas ', 
and also ' hastimukha' and ' vighnegvara’ and prescribes the 
offerings of apūpa and modaka to him. Thus Baudhüyana is 
nearer to the medieval conception of Ganesa than even Yājña- 
valkya. The Adiparva makes Ganega write the Mahabharata 
to the dictation of Vyasa; but this part is apocryphal as many 
mss, altogether omit this episode (vide J. R. A. S, for 1898 
pp. 380-384, Winternitz). The other references in Vanaparva 
65. 23 and Anu$asana 150. 25 bear affinity to the description 
of Vindyaka in the Mánavagrhya, °° 


The Gobhilasmrti (in verse) I. 13 prescribes that at the begin- 
ning of all rites, the Mátrs together with Ganadhipa (the lord of 
Ganas ) should be worshipped. The well-known characteristics 
of Ganega and his worship had become fixed before the 5th or 
6th century of the Christian era. Kalidasa does not refer to 
Ganega, The Gāthāsaptaśatī has references to Ganega. In that 
work (IV. 72) an image of Gane$a is referred to as made use of 
as a pillow and the tip of his trunk is mentioned in V. 3. In 
Codrington's * Ancient India' plate XXXIX thereis an image 
of Ganesa referable to about 500 A. D. Vide Dr, Bhandarkar 
in ' Vaisnavism and Saivism' p. 147. Bana in his Harsacarita 
( IV Ucohvása verse 2) speaks of the large tusk of Ganadhipa 
and in describing Bhairavácarya ( Harsacarita III) associates 
Vinüyska with obstacles and learning and also indicates 
that he had the head of an elephant. In the Vamanapurana 
(chap. 54) there is a fantastic legend about the birth of 
Vináyaka. 


The Mahaviracarita ( II. 38 ) speaks of the tusk of Heramba. 
The Matsyapurana (chap. 260, 52-55 ) describes how the images 
of Vindyaka are to be made. Apararka ( p. 343) quotes a pass- 
age from the Matsyapurana (289.7) on the mahadana called 
Mahabhitaghata, in which it is said that Vin&yaka should be 
shown as riding a mouse. The Krtyaratnákara p. 271 quotes a 
passage from the Bhavisyapur&na for the worship of Gane$a on 
the áth day of Bh&drapada. Vide Agnipurana chap. 71 and 313. 





600. « yon faeere met ger | ward 65. 22; dace aimat 
esq: | steerer 150. 25, 
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In modern times a verse’ is repeated in which the shrines of 
the eight Vin&yakas in the Deccan are enumerated. 

Among the earliest epigraphic references to Ganapati is the 
one in the Nidhanpur plate of Bháskarvarman (middle of 7th 
century). Vide E. I. Vol, XII. p. 73.5% 

The Ganapatipdjina consists in the performer repeating 
the mantra Rg. II. 23. 1 ('ganánàm tvà Ganapatim’) as a 
prayer and then bowing to Ganeda with the words ‘Om Maha- 
ganapataye namo namah nirvighnam kuru’ ( salutations to the 
great Ganapati, make ( this rite ) free from obstacles’. 

Puuyahavücana :—Although many elaborate descriptions of 
this are given in later digests like the Sarhskāraratnamālā, 
this was originally in ancient times a very simple and brief 
rite, The Ap. Dh. S. ( I. 4. 13. 8) says that in ordinary life in 
all auspicious rites (such as marriage ) all sentences begin with 
‘Om’ as in saying ' punyáham ’, * svasti', and ‘rddhim’. The 
performer of a religious rite honours the assembled br&hmsnas 
with gandha (sandalwood paste), flowers and tdmbula ( betel 
leaves ) and requests with folded hands ‘may you declare the 
day to be auspicious for such and such a ceremony which I, by 
name so and so, am 5° about to perform ' and then the brahmanas 


601. eRe sirar tee Moat Age weal BS Heaven qf 
SI AY SAAT Ae: erg TAT qos arareitredst Boast Mores, 
wren galerar apaau. The eight places are indicated by thick type. 
Wie is arem" near Jejuri, ffx refers to fagéa (about 30 miles 
from Dhond), a@ refers to agura (about 4 miles from Khopoli). gow 
is the capital of the Siddis on the west coast south of Bombay. eax is 12 
miles from Poona and Lenyadriis three miles from Junnar. R8üjana- 
gaon ia 30 miles from Poona, Besides these there are famous Ganapati 
shrines at.Chinchwad and at Pulemh near Ratnagiri on the sea coast. 
Ojhar ( where there is the shrine of Vighnedvara) is 28 miles from Poona 
and 8 miles from Junnar. In 15 Bom. 612 a scheme ‘was framed 
by the Bombay High Court for the famous shrine of Maágalamürti at 
Chinchwad near Poona which has under its jurisdiction the shrines at 
Morgaon, Theur and Siddhateka ( p. 619). 

502. madadi qrradorarsrery | 
afera aaqa n E. I. XII. p. 73. qra means gift as well ichor. 

503. In eaferarera the performer says ‘araman: wa mearorfaur- 
tresra quior emer wait arg? and the brahmanas reply ‘ sif exfer 7, the 
performer says ‘amna: aa afterarmitermrerea ator: youd rari 
T the srrgrors reply ‘ sit gear the performer says ' sspe: ... 

or, wf vet wag ’ and the wrgrers respond sif sree or ‘sit ed 
sregera ( OF wegere)”. goara we gorea fà | ade ow w fg 
gatere: n qa quoted in ester p. 29. 
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respond by saying ‘Om, may it be auspicious’, Each of these 
three sentences ( with svasti, puny&ham and rddhim) is to be 
repeated thrice according to Baud. gr. 5ega-sütra I, 10. A verse 
of Yama says that the brahmanas should respond without the 
syllable ‘om’ when the performer of the rite is a kgatriya or a 
vaiśya. 


Mātrkūāpūana :—The Maitrs (the Mother Goddesses ) do not 
figure in the sūtras. But that their worship was prevalent 
certainly in the first centuries of the Christian era throughout 
India oan be proved from several sources. In the drama 
Mrcchakatika (I) Carudatta asks his friend Maitreya to offer 
bali to the M&trs. The Gobhila.smrti 9 ( in verse I. 11-12) names 
14 mátrs viz. Gauri, Padma, Sact, Medha, Savitri, Vijaya, Jaya, 
Devasena, Svadha, Svaha, Dhrti, Pusti, Tusti and one's own deity 
( abhista-devata ). In the Markandeya (chap. 88. 11-20 and 38) 
seven matrs have been named as Matrgana. The Matsyapurána 
(chap. 179, 9-32 ) names over a hundred mother goddesses (like 
Máhe$vart, Brahm!, Kaumaàri, Camunda ) while in chap. 261 
(24-36 ), there is a description of the images of some of the mātrs 
like Brahman! &c. The Brhat-Samhita of Varahamihira (chap. 58, 
56) refers to the images of the mother goddesses. Bana in his Kā- 
dambarl frequently refers to the matrs, to their worship and to dila- 
pidated temples of these goddesses.*? The Krtyaratn&kara quotes 
a passage from the Bhavisyapurana at p. 261 about the images of 
the seven mátrs and pp. 305 and 307 quote the DevIpurana about 
the worship of mātrs and the flowers dear to them. The worship 
of m&trs is mentioned in the Bihar Stone Pillar Inscription of 
Skandagupta (Gupta Inscriptions pp. 47, 49). The Calukyas 
are often described as‘ cherished by the seven matrs’ ( I. A. vol. 
VL p. 73 in 535 sake and E, I. vol. IX, p. 100 in 660 A. D.), 
The Kadambas are described as meditating on Kartikeya-8vaml1 
and on the group of matra (I. A. vol. VI. p. 25 )*, Similarly a 





504. These verses are quoted in the ga. (sing p. 503) and 
mé p.517. The seven in the ario aro maot, eisatt, staré, ardt, 
mh, tord, qedft. 

505. ‘aNg? (amak) in para 64, 
gim of erased, 'amwobrar o Aerated anaaga iE AT 

> para 130 mrga ( qur), ‘ terwyRrHyeanguarerarresaneanndtast 
Coca) d 216 emque ( qaum ). 

506. ex rEERTSHTqNEITIUTINTAÉ see. REETA ? I. A. vol. VI. 
p. 25. Fleet’s translation ‘who meditate on the assemblage of the mothers 
of Svim! Kartikeya ’ is not accurate, 


F. D, 38 


218 History of Dharmaéasira [ Ch. VI 


temple to the Mātrs is said to have been erected by Mayür&ksa, 
the minister of Vi$vavarman in 480 of the Malava Era i. e. 
423-24 A. D. (Gupta Inscriptions p. 74 ). 

Whence the cult of matrs, which was not described in the 
Grhyasütras, was derived it is difficult to say. Sir John Mar- 
shall in his famous work on Mohenjo-Daro ( vol. I. p. VII and 
pp. 49-52 and plates XII, XOIV and XCV ) shows how figurines 
of mother goddesses are common at Mohenjo-Daro. That shows 
that the cult prevailed in the remotest antiquity and was 
probably taken up by the followers of the Vedic religion and 
affiliated to the worship of Durga, the spouse of Siva. In Rg. 
IX. 102. 4 *' the seven mothers are said to regulate soma when 
it is being prepared ( the seven mothers are probably the seven 
‘metres or the seven rivers ). 


Nandiéraddha:—This will be dealt with under Sraddhas 
later on, 


Pumsavana :—This rite is so called because in virtue of it a 
male is born.5% The word ' pu?usuvana' occurs in the Atharva- 
veda VI. 11. 1 where? it appears to be used literally (in the 
sense of ‘ giving birth to a male child’) ‘The Aévattha tree is 
on top of the Sam! tree, there the birth of a male has been 
effected’, The Asv. gr. I. 13. 2-7 describes the rite as follows: 
* he should in the third month of pregnancy, under the constel- 
lation Tisya (i e. Pusya) give (thrice) to eat to the wife, 
after she has fasted, (on the preceding Punarvasu constellation ) 
in the curds of a cow which has a calf of the same colour ( with 
the cow ) two beans and one grain of barley for each handful 
of curds. On his asking (the woman ) ‘ what dost thou drink ? 
what dost thou drink ?', she should thrice: reply ‘ pumsavana’, 
( generation of a male), 'pumsavana'. In this way (he) 
should make her take three handfuls ( of curds with two beans 
and barley ).' 51° 


There is some difference of view as to details. The Ap. gf., 
Hir. gr. and Bharadvaja gr. place pumsavana after sImanton- 





507, rena era emeret dumme (ara tse. IX. 102. 4, 

608. tara eere ta ardor ferre adeft gatara qd mga- 
"b wast on anq. q. 14. 9; qur gara aaa qoa egere mica je- 
vere: we: |n, MFR gre t der eye t wit iEn- 
mara pp. 166-167. 


509. mima erasers ques gua t ond VI, 11. 1. 
510. Vide Appendix for text. . 
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nayana and Ap, says it may be performed when pregnancy 
becomes apparent. Instead of two beans and a barley *!! grain in 
curds, he requires the bringing of a shoot of the branch of a 
nyagrodha tree which ( treo ) points eastward or northward and 
which has two ( fruits that look like) testicles and the pounding 
of the shoot and fruits by & girl who has not attained puberty 
between two upper stones of ( two milla) with water. He then 
prescribes that the wife should lie down on her back to the west 
of the fire herself facing the east and that the husband should 
insert in her right nostril the pounded substance with his thumb 
with the formula (purhsavanam-asi) found in Ap. M, P. (II. 11.14). 
San. gr. (1. 20, S. B. E. vol. 29. p. 46) says that the rite may 
be performed on Tisya or Sravana, while the Bharadvaja gr. 
(1.22) says that it may be performed on Tisya or Hasta or 
Anuradha or Uttara or Prosthapada; Paraskara and Baijavapa 
say it should be performed when the moon is in conjunction 
with a male naksatra, 5'2? Par. gr. I. 14 and Jatükarnya (Sam. Pr. 
p. 167) and Baijavapa ( ibid.) say that the rite should be per- 
formed in the 2nd or 3rd month of pregnancy, Asv., Hir., San., 
Gobhila, Khádira prescribe the third month. Yàj I. 11, Par. 
gr. (I. 14), Vignu Dh. S. 27. 2 and Brhaspati (quoted in the 
Sm.C.)say that pumsavana should be performed before the 
foetus begins to move or throbin the womb. In the Kathaka 
gr. 32. 2 the proper time is said to be when the greater number 
of months of pregnancy are past (i. e. after the 5th) and the 
Manava gr. says that it should be performed in the 8th month 
of pregnancy. Devapala ( com. of Kathaka gr.) says the usage 





511. Nürüyana says that in this rite one has to perform at first the 
sthalipaka intended for Praj&pati up to the offering of the two ajya- 
bhagas and then one should perform what is specially prescribed here, 
He further notes that the curds may be of a cow the calf of whichis of 
a different colour, if one of the same colour could not be had. The 
curds are to be poured from the vessel of curds on to the woman’s hand 
thrice, she is to lick the curds every time with two beans and a grain of 
barley ; the beans and barley grain are suggestive. Thisis made clear 

"by Ap. gr. 14. 10 eastrued at meaa at sen aa: age gee, 
Sarra III. 11 also has 'arreqeerremirerat THAT erqufafenrrequrerogt e 
git qurqent areneat saei carer.’ 

512. According toa verse quoted in S.C. the male nakgatras are Hasta, 
Mula, Sravapa, Punarvosu, Mrgadiras and Pugya; the Sathsk@ra-mayUkha 
adds that the N&radiya mentions Rohini, Purvabhadrapads and Uttarü- 
bhüdrapadB also as male nakgatras and that Vasigtha regards Sv&ti, 
Anur&dh& and Advini also as male nakgatras, WWW on fwd. gy IL 1. 6 
says ' erage qui, Red wer: mN Tere ee qeredqrét ear.” 
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of sistas is to perform it in the 8th month and Brahmabala 
(another com. ) says that the usage is to perform it in the 7th or 
8th month of pregnancy. Most of the grhyasütras refer to the 
pounding of the shoot!!? of the Nyagrodha tree (or some other plant) 
and inserting the pounded substance in the wife's right nostril. 
The mantras repeated when inserting the substance in her nostril 
are different according to most sütras, Sankhadyana (S.B.E. 
vol. 29,p. 46) prescribes the four verses Rg. I. 1. 3, III, 4.9., V. 37. 
2 and IX 3. 9. with svaha at the end of each verse. Paraskara 
(S.B. E. vol. 29, p. 292) prescribes Vaj. S. XIII. 4 (Rg. X.121. 1) 
and XXXI. 17; Khádira gr. ( S. B. E, vol. 29, p. 394) mentions 
Mantra-Bráhmana I. 4. 8, the Kathaka gr. quotes Kathaka 
Samhita. The several sütras of the Black Yajurveda show the 
greatest divergence among themselves. 


It would be clear that the purmsavana rite has several 
elements, religious (homa and son's importance from ancient 
times), symbolical or suggestive (the drinking of curds with 
beans and grain of barley) and medical (inserting some 
substance in the woman’s nostrils), For what purpose the 
placing of the bile of a tortoise on the woman’s lap was 
prescribed by Paraskara alone ( I. 14) it is difficult to say. 


Later works like the Samskararatnamalà prescribe a homa 
for pumsavana also and remark that when in the absenee of the 
husband, the husband’s brother or other relative performs the 
rite, it should be performed in ordinary kitchen fire (p. 815 ). 
This latter rule applies to Simantonnayana also, 


Anavalobhana or Garbharaksana :—This rite was apparently 
part of Purnsavana, Aév. gr, as already said, separately men- 
tions pumsavana and anavalobhana as referred to in the 
Upanisad, The Baijavàpa gr. (quoted in the Sarskárapra- 
kaga p.171) says ‘He performs the purnsavana and anavalobhana 
in the fortnight of the waxing moon on an auspicious day when 
the moon is in conjunction with a naksatra (deemed to be) a 
male’, This shows that both were performed on the same day. 
Another sūtra of Baijavü&pa quoted in the Samskaramayükha *'* 
says that the two are to be performed in the 2nd or 3rd month 


513. According to the Küthaka gr. the pounding is to be done by a 
virgin or a brahmacürin or by a chaste brahmana woman. 


5614. Wsranrqe? | ony garara ener enfer freta er qfi er iw e 
serae qur qu emper eria à... ERR e snngoqi TATRA geren ratte 
trou Ty reve qui mer HANGA | TOUTE: | HERNIE 
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of pregnancy. This rite is so called because by virtue of its 
performance the foetus does not fall out or is not destroyed (i. e. 
it is really anavalopana from the root lup with ava), Asv. gr. 
(I. 13. 5-7) describes it as follows: He then inserts in her right 
nostril in the shade of a round apartment the (sap) of an herb 
which is not faded; according to some ( teachers ), with the 
Prajavat and Jivaputra mantras, Having offered a sacrifice of 
cooked food to Prajapati he should touch the region of her heart 
with the verse ‘Oh thou whose hair is well parted, what is 
hidden in thy heart, in Prajapati, that I understand, ( mayst 
thou understand ) me who know that; may not injury to the 
son be my lot’. 


It will be seen that the inserting of dūrvārasa in the woman's 
nostril, touching her heart and prayers to the gods for the safety 
of the foetus are the principal features of this rite in Asv. 


According to Saunaka-karika ( Ms. in Bombay University 
Library, folio 13a ) that rite is called anavalobhana whereby the 
foetus remains undisturbed or does not fall out.5'$ According 
to the Smrtyarthasira it is to be performed in the fourth month. 
According to Laghu-A$valàyana IV.1-2 anavalobhana and 
simantonnayana were to be performed in the 4th, 6th or 
8th month of pregnancy and verses 6—7 give the same details 
as in Asv. gr. 


The San, gr. (I. 21. 1-3, S, B. E. vol. 29, p. 47 ) speaks of 
a ceremony called Garbharaksana (protection of the foetus): 
* In the fourth month the garbharaksana; offering six oblations 
into fire from a mess of cooked food with the six verses of the 
hymn ‘ brahmanagnih’*” (Rg. X. 162) with svāhā uttered at 
the end of each verse, with the verses ‘from thy eyes, thy nose’ 
(Rg. X. 163. 1-6 ), besmearing her limbs with clarified butter at 
each verse. " 


515. Nürüyana explains that the herb is dUrva according to usage. 
The sap is put in the nostril silently or to tho accompaniment of two 
mantras, which are respectively of the sage Prajivat and Jivaputra. 
They are: sm ù mat Dag gera Ger FAG! sm aA saat quer qu 
Ae: ht TTA querat qued wert Tag TTT | qd Cat vauitepaeqat 
wag ot aad a tara gia. The first is practically the same as stuaaq 
III. 23. 2; the 2nd is eng. «t. qr. I. 4. 7. 

516. a gR ws mensis | Simp. 

517. The Anukramani says that the hymn Rg. X. 162 is to be 
repeated when there is abortion and on X. 163 that it is meant for 
removal of disease ( querere ). 
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This seems to be another version of anavalobhana. 


According to Asv. gr. k&árikás of Kuméarila (I. 6.5) this 
rite is to be repeated on every conception. Most other writers 
would hold that like pumsavana it is to be performed only once. 

Simantonnayana :—This is treated in the following gr. 
sutras: Adv. I. 14. 1-9; Sàn. I. 22, Ap, 14. 1-8, Hir. IL 1, Baud. 
I. 10, Bharadvaja I. 21, Gobhila II. 7. 1-12, Khadira II. 2. 24-28, 
Par, I. 15, Kathaka 31. 1-5, Vaikhanasa IIL 12. 


This word literally means ‘parting of the hair (of a woman ) 
upwards,’ Yaj. (1.11), Veda-Vyasa ( I. 18) call this sarnskara 
simply 'sImanta', while Gobhila (II. 7.1), Manava gr. (I. 12. 2), 
Kathaka gr (31. 1) call it simantakarana. Ap. gr. and Bhàra- 
dvàja gr. (I. 21) describe it before pumsavana. The Asv. gr. 
(I. 14. 1-9 ) describes it as follows: “In the fourth month of 
pregnancy the Simantonnayana (should be performed), Inthe 
fortnight of the waxing moon,when the moon may be in conjunc- 
tion with a naksatra that is (regarded as ) male (or the name 
of which is of the masculine gender, according to Narayana); 
then he establishes fire (i.e. performs the details of homa up 
to offering of ajyabhágas) and having spread to the west of the 
fire a bull’s hide with its neck to the east and the hair outside, 
he makes eight oblations (of ajya, clarified butter), while his 
wife sits on it (hide) and takes hold (of his hand ), with the 
two ( verses) ‘may Dhatr give to his worshipper’ ( Atharvaveda 
VIL 17. 2-3 ), with the two verses, ‘I invoke Raka’ ( Rg. II. 32. 
4-5 ), with the three ( verses) called 'nejamesa' (a khilasükta 
after Rg. X. 184 and Ap. M. P. I. 12. 7-9) and with the verse ‘Oh 
Prajapati, no one other than you’ (Rg. X. 121, 10). He then three 
times parts her hair upwards ( beginning from the front and pro- 
ceeding backwards) with a bunch of an even number of unripe 
fruits with a porcupine quill that has three white spots 99? ( or 
rings) and with three bunches of kuéa grass, with the words 
' bhür, bhuvah, svar, om ° or he does so four times. He gives 
orders to two lute players ‘sing ( praise of ) king soma.’ ( They 
sing this gāthā )' may soma, our king, bless the human race, 





518. The porcupine quill with three white spots is mentioned 
evon in the Tai. Br. as an auspicious thing. ‘He should shave his head 
with a porcupine quill with three white spots since in the case of the 
gods three are auspicious things, viz. the three metres, the three 
savanas, these three worlds (I. 5. 6.) * 3reur grapan fraga | wire v qu 
maa she set «Or erae "up wa ote: ’. Vide Appendix for 
the text of Ady, gr. I. 14. 1-9, 
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Fixed is the wheel ( dominion ) of this ( river ); ( here they take 
the name in the vocative) of the river near which they dwell, 
And let them do whatever aged brahmana women whose hus- 
bands and children are alive direct, A bull is the fee ( for the 
sacrifice)”. In the Ap. mantrapátha thirteen verses are 
devoted to this sarnskara in all, some of which occur in the Rg. 
the Atharvaveda and Tai, S.. 

We have here first the religious part of homa and oblations 
with mantras, But this rite is mainly of a social and festival 
nature intended to keep the pregnant woman in good cheer. 
The Sarhskäraprakāśa ( pp. 172-173 ) quotes some verses from 
an Aévaldyana stating that this rite serves the purpose of 
driving certain female goblins that thirst for the destruction of 
the foetus; the parting of the hair by the husband with the 
quill, bunch of unripe fruits and darbhas and tying & garland 
round her neck, giving her boiled rice mixed with mudga and 
ghee and asking lute players to sing indicate its festive 
character. There is a great divergence among the grhya sütras 
about the several details of this samskàra and the order in 
which they take place, The Sm. C. after pointing out a few 
divergences remarks that one should follow the rules of one’s 
own grhya sūtra. A few important divergences are pointed out 
below, This samskara was to be performed in the 3rd month 
according to Kathaka gr, in 3rd, 6th or 8th according to the 
MA4nava ; in the 4th month according to Asv., Ap., Hir. (II. 1), 
in 4th or 6th according to Gobhila (II, 7. 2) and in the 4th, 6th or 
8th according to Khadira, in 6th or 8th according to Paraskara, 
Yàj (I 11), Visnu Dh. S. ( 27. 3 ) Sankha; in the 7th 
according to San. gr. (L 22. 1), in the 8th according to 
Vaik. and Veda-Vyàsa (I. 18). Sankha as quoted in the 
Smrticandrika (I. p. 17) says that it should be performed on 
the foetus beginning to move and up to the time of delivery. 
Aav., San, and Hir. require that the moon must be in conjunc- 
tion with a male naksatra. Hir. gr. alone prescribes that the 
sarhskdra should take place in a round apartment, It is remark- 
able that Ásv, alone requires that the woman should be seated 
on a bull's hide, which shows that till his day such a hide was 
not treated (as is done in modern times) as a very unholy 
thing. Paraskara makes her sit on a soft chair or seat, while 
Gobhila prescribes a seat of northward pointed darbhas. There 
is great divergence as to the number of oblations and the verses 
to be repeated even in sütras of the same Veda, e. g. Asva- 
layana prescribes eight oblations and eight mantras, buf 
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Sankhayana prescribes only six (by omitting the verses Rg. 
IL 32, 4-5). Gobhila, Khadira, Bharadvaja, Páraskara and 
Sankh&yana prescribe the preparation of boiled rice with 
ghee thereon or sesame and the first three of these say that 
the woman should be asked to look at the ghee on the mass of 
rice and be questioned ‘ what do you see’ and she should be made 
to reply ‘I see progeny’ ( Bháradvàja has the reply ‘sons and 
cattle’). Almost all grhya sitras agree that in parting the 
hair the husband is to use a bunch of unripe fruit (Gobhila, 
Par, and San, specifying that it was to be Udumbara fruit), a 
porcupine quill with three white spots and three bunches of 
kuśa grass. Pàraskara and Gobhila add the use of a Viratara 
stick and a full spindle. Some like Asv. prescribe that the 
parting must be done thrice, Gobhila seems to prescribe it six 
times, while Khadira ( II. 2. 25) expressly says that it is to be 
done only once. San, says that the unripe fruits are to be tied 
to a string of three twisted threads and the string is to be sus- 
pended from her neck aa a garland. Par. algo seems to suggest 
the same. Ap. also says that the husband should (by way of 
ornament ) tie a string of barley grains with young shoots on 
the woman's head (14. 7 ) and Vaikhanasa says that the woman 
is to wear a garland and have fragrant unguenta applied to her 
body. Many of the grhya sitras direct that lute players should 
sing a verse or verses. Gobhila, Khadira, Vaik. are silent on 
this point, but Gobhila prescribes that bráhmana women should 
address auspicious words to her ‘ Be you the mother of a valiant 
son, There is divergence as to whose praise is to be sung. 
San and Par, say that the ballad sung must be in praise of the 
(ruling ) king or any one else who is very valiant. Asv., Hir., 
Baud., Bharadvaja and Par. prescribe a gatha in honour of king 
Soma (the plant) Apastamba refers to two verses, one of 
which praises king Yaugandhari and the other king Soma and 
prescribes that the first is to be sung for all varnas residing in 
the Salva countries, while the second is to be recited by 
bréhmanas. Some of the sütras like Asv., Pār., Bharadvaja 
allow that in the ballad to be sung by the lute players the river 
on which the woman and her husband dwell is to be invoked.®!” 


519. arn RAA torret starr I Ta: qui menat ergata t 
anq. q. @, 14. 4-5; the verses from the aeqare ( II. 11. 12-13 ) are qt- 


ratte ar cafe evedrenfag: | fügen mela vt qu ara qu eit 
visreanrrtgrdir: wer à gener smfterrefttorrat eau, aaran (I. 2) has 
( Continued on next page) " 
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Asv. and San, expressly state that a bull is the fee in this 
samskara for the officiating priest. Ap., Par. and Bharadvaja 
say that bráhmanas are to be fed in this rite, Sàn, says that 
the woman is to sing merrily and wear gold ornaments if she 
likes. The Ap. and Bharadvaja gr. say that the husband is 
to observe silence that day till the stars begin to appear and 
then after going out of the house from the east or north, he 
should first touch a calf and then mutter the vy&hrtis (bhüh, 
bhuvah, svah ) and give up his silence.5*? 


The ,Manavagrhya (1.12.2) speaks of parting of hair in 
the marriage rite also. Laghu-A$valàyana ( IV. verses 8-16 ) 
gives a faithful summary of the Asv. gr. 


( Continued from last page) 


only the 2nd verso but reads the last pada as emer qa] aa, while Hir. 
reads 7 for wa in the verse as read by Bh&rdvàja. Pār, reads 'wim qa 
srt erster aravi: son: | orf spe ome tied qeaaemaíd?. Hore srdgerau 
qualifies dyà (loc. ) or it may be the vocative addressed to the rivor 
whose name is taken, It may be inferred with some force that Ap. 
mantrapatha and Hir. gr were composed in the Salva country on the 
banks of the Jumna and the Bhairadvaja gr on the Ganges. Haradatta 
explaining Ap gr. says that the country of Salva is on the Jumna and 
that Vaidyas are in abundance there. The country of Salva was included 
in the KaccbZdigapa (Panini V. 2. 133, and Mahabhagya, vol. II. p. 
300 ). P&pini mentions Salva in IV. 1. 173, IV. 2.135 and teaches the 
formation of Yaugandhara in IV. 2. 130 and of Yaugandhari in IV. 1. 
173. Inthe Vanaparva 14. 1-5 it is said that the king of Salva whose 
capital was at Saubha attacked Dviürakàü. Salyaparva (20. 1) calls the 
Salva king lord of mleccha tribes and speaks of him as fighting for 
Duryodhana and as killed by S&tyaki. A Kürik& quoted by the Kadika 
makes Yaugandhara a division of Salva ‘gga Rasas AFAR TAI: | 
wer: ereqearer areata (ar tt. s 

520. The words of the amq. sr. 14. 7-8 are qara AStA ari T- 
vareasreq: (a qiu vary ursdradrdi wr fquaufueerq manae tqneWiu 
afen ara fas. The S. B. E. vol. XXX p. 280 translates ‘ho ties 
barley grains with young shoots to the head of the wife ; then she keeps 
silence until the stars appear’. But thia is wrong. Throughout this section 
the performer ( kartā ) is the husband; even in the 7th sūtra grammar 
requires that if the kartā of tying the garland (‘abadhya’) is the 
husband then the kartā of ‘ visrjet? also must be tho husband. Sudarsana 
notes (in his com. ) that some read tho sUtras as ‘arà weg 3T arie: 
fur! (in the dual ); then both husband and wife have to observe 
silence. He also notes that according to some the actions from tying 
the yava onwards spoken of by Ap. are done by the wife herself and 
not by the husband. 


E. D, 29 
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Apastamba, Baud., Bharadvaja and Par. expressly say 
that this samskara is to be performed only once at the first 
conception. For the difference of view among nibandhakàras 
vide above ( pp. 205-206 ) on garbhadhàna. 


Visnu was of opinion that simantonnayana is a sarhskāra 
of the woman, but that according to some it is a sarnskara of 
the foetus and so was to be repeated at each conception?! On 
account of the great divergence of details one may conjecture 
that this sarnskára was not very ancient in the times of the 
Grhyssütras. 


It appears however that gradually this picturesque rite. 
receded in the back ground, so much so that Manu does not 
even mention it by name, though Yàj names it, In modern 
times in Western India some people perform a rite in the 8th 
month of pregnancy (called in Marathi Athangulem) which 
retains some vestiges of the ancient rite (such as the garland 
of udumbara fruit ). 


Visnubali :—According to Vasistha quoted in the Sarhskara- 
prakdga ( p. 178 ) this ceremony was to be performed in the 8th 
month of pregnancy, on the 2nd, 7th or 12th tithi of the bright 
fortnight and when the moon was in the Sravana, Rohini or 
Pusya constellation. The same work quotes verses of Advala- 
yana describing the ceremony and stating its purpose viz. to 
remove harm to the foetus and for easy delivery of the woman 
and that it was to be performed during every conception. On 
the preceding day Nandisraddha was to be performed and then 
homa to fire was to be performed up to the offering of ajyabhagas. 
To the south of the fire another sthandila of the shape of a lotus 
or svastika was to be drawn on which 64 oblations of boiled 
rice with ghee thereon were to be offered to Visnu (some offer 
them on the fire itself) with the verses of Rg. I. 22. 16-21, 
Rg. I. 154., 1-6, Rg. VI. 69. 1-8, Rg. VII. 104. 11, Rg. X. 90, 1-16, 
Rg. X. 184, 1-3. Then to the north-east of the fire, a ‘square 
plot should be smeared with cowdung and be divided into 64 squ- 
ares with white dust and 64 offerings of boiled rice should be offer- 
ed with the same mantras and in their midst one ball of rice 
should be offered to Visnu with the mantra loudly uttered ‘ namo 


521. wur a ftom: | elation’ d uq Rien quas KAPRET 
ae saat) cae (I. E ). This verse is read by ggg 

nan. ed. I. 10 ) as afia ... us md wwe tnd 
Pagers ead l mide g creme 
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Nārāyaņāya ’ and the husband and wife should partake separa- 
tely of two balls of the same rice, Then the offering to Agni Svi- 
Stakrb should be made, daksina should be distributed and brah- 
manas should be fed. The Vaik. (III. 13) describes Visnubali 
differently. The gods with Agni as the first are invoked unto the 
northern pranidhi vessel and then at the end Puruga is invoked 
four times with ‘om bhüh', ‘om bhuvah,' ‘om suvah, ‘om 
bhür-bhuvah-suvah', then to the east of the fire he invokes 
Visnu on seats of darbha grass with the names, Keégava, 
Nàrày ana, Madhava, Govinda, Visnu, Madhusüdana, Trivikrama, 
Vamana, Sridhara, Hrstkeá$a, Padmanabha, Damodara; then he 
bathes Visnu, with mantras ‘Apah’ (Tai. S. IV. 1.5. 11 2 Rg. X. 9. 
1-3 ), ‘Hiranyavarnah’ (Tai, S. V. 6. 1) and the chapter beginning 
*pavamànah' (Tai, Br. I. 4. 8); he does worship (with sandal 
paste, flowers &c. ) by each of Visnu's twelve names, then he 
offers 12 oblations of clarified butter with the mantras ' ato deva’ 
(Rg. I. 22. 16-21 ),' Visnor-nu kam’ (Rg. L.154.1-7 — Tai. S.I. 2. 
13),'tad-asya priyam’ (Tai. Br. II. 4. 6 = Rg. I 154.5), ‘pra 
tadvisnuh’ (Tai. Br. II. 4. 3 = Rg. I, 154.2), ' paro mātrayā ’ 
( Tai. Br. II. 8. 3), ‘ vicakrame trir-devah’ (Tai. Br. IT. 8. 3). 
Then he announcces a8 offering & mess of rice cooked in milk on 
which àjya has been poured to the god and sacrifices it to him 
with the twelve names repeating the twelve mantras ( Rg. I. 22. 
16-21, and Rg. I. 154. 1-6): Having praised the god with 
mantras from the four vedas he should prostrate himself before 
the god after taking twelve names with the word ' namah’ at the 
end of each (i. e. by saying ' Keáavaáya namah’ &o. ). What 
remains of the rice cooked in milk is eaten by the wife. 


Sosyantikarma :—Vide Ap. gr. 14. 13-15 ; Hir, gr, II. 2. 8- 
II. 3.1, Bharadvaja gr. I. 22, Gobhila gr. II. 7. 13-14, Khadira gr. 
II 2. 29-30, Par. gr. I. 16, Kathaka gr. 33, 1-3. This seems to be 
a very ancient rite. It means ‘a rite for a woman who is about 
to be delivered of & child'. Rg. V. 78. 7-9 give the earliest 
indications of this rite. ‘Just as the wind moves a lake on all 
sides, so may the foetus move and come out, being ( now ) in the 
tenth month. Just as the wind, the forest and the sea are in 
movement, so mayst thou ( foetus ) that art ( now ) in the tenth 
month, come out together with the after-birth, may the male 
child having been sleeping ten months inside his mother, come 
out a living being, unharmed, from his mother, herself being 
alive.’ Br. Up. VI. 4. 23 also refers to this rite “ He sprinkles 
with water the woman who is about to be delivered ( with the 
mantras) ‘just as the wind......... may it come out with the 
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after-birth ' (same as Rg. V. ?8. 7 except the last pada). This is 
a pen 5? of Indra with a bolt and with a chamber for rest: oh 
Indra, leave it and come out with the foetus and after-birth.” 
Ap. gt describes the ceremony as follows : ‘Now is described the 
rite to secure a rapid delivery. With a cup that has not been dipped 
in water before he draws water in the direction of the current (of 
a river or spring); he places Türyantl plant at his wife's feet; he 
should then touch on the head (with both hands) the woman who 
is in child-birth with the verse ( Ap, mantra-patha II, 11. 15 ),523 
should sprinkle her with the waters ( brought as above ) with the 
next three verses ( Ap. mantra-pátha IT. 11. 16-18). If the after- 
birth does not come out, he should sprinkle her with the water 
( brought ) as directed above with the next two verses ' (i. e. Ap. 
mantra-pátha II, 11 19—-20).?* Hir. is very brief and is similar to 
Ap., but omits all verses except ono ( which is part of Ap. M. P. 
II. 11.16) Bharadvaja is similar to Ap., but gives verses that 
are slightly different from those of the Ap. M. P. Gobhila and 
Khàdira are very brief and say that a homa with two oblations 
of clarified butter is to be performed with the verses of the 
Mantra-brahmana I 5. 6-7. Páraskara also speaks of the 
sprinkling of the woman with two verses of Vaj. S. VIII. 28-29 
(the first being almost like Rg. V. 78.7) and prescribes the 
recital of Atharvaveda I. 11. 4 for tho falling of the after-birth, 
Adityadargana on Kathaka gr. (33. 1) remarks that this rito is 
not really a samskàra and Devapala says that this is a rite 
which has a seen result ( while samskaras are deemed to have 
an unseen result). 


Jatakarma:—This appears to have been a rite of hoary 
antiquity. In the Tai, 9.5% IT, 2.5. 3-4 we read ‘one should 
offer a cake cooked on twelve potsherds to VaiSvanara, when a 


522. This refers to the womb of the woman, 

523. Thisis onfier qutieirgen® gqearara GAX I cum. A. T. 
II, 11, 15. 

524. Ap.M. P. II. 11. 20 is the samo as Atharva, I. 11. 4. 


525. Saree agama fete? smi... unu ganas (adufa 
ya qq Hsreequrq gera war wufrid. @. 1I 2. 5. 3-4. amt is 
treated of in the following: amq. 7.15.1. 7 (S. B. E 30 pp. 281-82 ), 
ara. q. (I. 15. 1-4, S. B. E. 29 p. 182), erar 34-35, ufque LL. 2. 
32-34 ( S. B. E 29 p. 395 ), Mirga II. 7. 17-23 (8. B. E vol. 30 pp 55-56 ), 
urent I. 16 (S. B. E. 29 pp 298-297 ), agrar I. 23-26, Verre 11I. 14-15, 
mataraa I. 24, 1-5 (8. B. E. vol, 29 pp 49-50), Roar (II. 3. 2-II. 4-5, 
8. B. E vol. 30 pp 210-214. ) 
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son is born (toa man)...... That son, for whom when born 
they perform this ‘ isti’, does become pure, glorious, substantial 
in (abundant) food, full of vigour and possessed of cattle ’. 
This shows that Vaisvanaresti was performed on the birth of a 
son. Jaimini (IV. 3.38) holds a discussion on this passage 
and establishes the conclusion that this isti is for the benefit of 
the son and not of the father and the bhasya of Sabara gives 
the further propositions that this isti is to be performed after the 
jatakarma rites are finished (and not immediately at birth) and 
that it is to be performed on a full moon day or a new moon day 
following ten days after birth. The Sat. Br. ( S. B. E. vol. 44 
p. 129 ) prescribes a certain rite before the navel string is cut 
"regarding a new born son let him say to five br&áhmanas 
before the navel string has been cut ' breathe over him in this 
way.’ But if he should be unable to obtain them, he may even 
himself breathe over him while walking round him", The 
Br. Up. I. 5. 2 contains the following interesting passage °° 
" when a boy is born they first make him lick clarified butter, 
and they make him take the breast ( of the mother) after that.” 
At the end of the Br. Up. ( VI. 4. 24-28 ) there is &n elaborate 
description of the jàtakarma. “When (a son) is born, having 
kindled the fire, having placed the son on one's lap, having 
poured curds mixed with ghee in a bell-metal vessel he offers 
oblations of the curds mixed with ghee with the mantras ‘may 
I maintain a thousand, prospering in my house; may there 
be no break with regard to progeny and cattle; svaha! I offer 
to these in my mind my prànas, svàhàl Whatever I have 
done in excess in my work or whatever I may have left defi- 
cient in this ( rite ) may the wise ( Agni ) ( called ) Svistakrt 
make that well sacrificed and well offered for us, svaha!’, 
Then after bringing down his mouth up to the right ear 
of the son he should recite thricethe word ‘speech’ *’, then 
having poured together curds, honey and clarified butter, 
he makes the (son) eat it by means of (a spoon of) gold 
not covered with anything else with the mantras‘ I place in thee 
bhüh, I place in thee bhuvsh, I place in thee svah, I place in 


526. mermupart st qd * eat sfSewufer ert wr ogUTTaiT | TR. F. 
q. I. 5. 2. 

527. The idea of muttering ‘vik’ thrice is that the father wishes 
that speech as manifested in the three Vedas may come to the boy in 
due course. Bhth, bhuvah and svah represent the three Vedas or earth, 
air and heaven. 
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thee bhür-bhuvah svah, I place in thee all’. Then he gives 
him (the boy that is born) & name with the words 'thou art 
the Veda’. That becomes his secret name, Then he hands the 
boy over to his mother and gives him the breast of the mother 
with the mantra (Rg. I. 164. 49) ‘Oh, Sarasvati! make that 
breast ready for being sucked, which lies on thy body, which 
engenders happinegs, by which thou nourishest all blessings, 
which bestows gems, that wins wealth and is a generous donor’. 
Then he solemnly addresses the mother of the child with the 
following mantras ‘Oh maitrávarunt ?*! Oh strong one! thou 
art I]à, she (the mother ) has given birth to a valiant ( boy ); 
mayst thou be endowed with valiant sons, since thou hast made 
us possessed of a valiant son. They say to him (the newly 
born son) ' thou indeed excellest thy father, excellest thy grand- 
father; he may attain the highest station by his prosperity, 
glory and spiritual eminence, who is born as a son of such a 
bráhmana that knows this ". 


It will be clear from the above passages of the Br. Up. 
that the jatakarma rite contained the following parts: (1) homa 
of curds with ghrt& to the accompaniment of mantras ; (2) repeat- 
ing in the child's right ear the word ‘speech’ thrice; (3) 
making the child lick curds, honey and ghrta by means of a 
golden ladle ( or ring ) ; (4) addressing the child with a name 
which was to be his secret name ( nàmakarana); (5) putting 
the child to the breast; (6) addressing the mother with mantras. 
The Satapatha adds another detail viz. asking five brahmanas 
if available to breathe on the child (from four quarters, east, 
south, west, north and one immediately above him) or the 
father himself may do so. 


There is great divergence in the grhyastitras on the diffe- 
rent details that go to make up the jatakarma. Some give 
almost all the above seven details, while others omit some of 
them. The order of these components differs in the grhya- 
sütras and according to the Veda to which each sütra is attached 
the mantras differ. It would be impossible to give in a brief 
compass the details from all grhyasütras, Some description, 
however, of the details from important grhyasütras is given 
below : 


528. Maitravarupa is Vasistha and so Maitrāvaruņi may be 
Arundhati, gat means ‘earth’ or ‘food’. One rather expects sif spa: 


for astea. 
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The ceremony has to be performed by the very necessities 
of the case immediately after birth. But different sütras ex- 
press it in different ways, e. g. Asv. I. 15. 2 says the rite should 
be done before any other person (than the mother and nurse ) 
touches the child, Par. gr. (I. 16) says it is performed before 
the navel string is cut off. Gobbila ( IT.^7. 17 ) and Khadira 
II. 2. 32 say that it is to be performed before the navel string 
is cut off and the breast is given to the child. 


In the Asv. gr. (I.- 15. 1-1) the ceremony is described as 
follows: " When a son has been born, he (the father) should 
before other persons touch him, give to the child to eat honey 
and clarified butter in which gold has been rubbed by means of 
a golden (spoon) with the verse ‘I give unto thee the Veda 
( wisdom or knowledge ) of honey and ghrta, ( Veda) which is 
produced by the god Savitr (who urges on) the bountiful; may 
you have long life and may you live in this world for a hund. 
red autumns being protected by the gods’. Bringing near the 
child's two ears ( his mouth ) the father mutters medhajanana 5% 
' may god Savitr bestow on thee intelligence; may the goddess 
Sarasvatl bestow on thee intelligence and may the two gods 
Advins wearing wreaths of lotus give to thee intelligence ’, 53? 
He touches the ( son's) two shoulders ( with the mantra) ‘bea 
stone, be an axe, be indestructible gold; thou art indeed Veda, 
called son; so live a hundred autumns’ and ( with the mantra ) 
‘Oh Indra, bestow the best wealth’ ( Rz. IL 21.6) and ‘Oh 
Maghavan ( bountiful Indra )!**' Oh ( Indra) partaker of rjfsa ! 
bestow on us’ (Rg. III. 36. 10). And let them give him a name”. 
The following sütras (I. 15. 5-10) lay down rules about the 
name, which will be considered under Námakarana. 


629. The veise is so cuiicd because it was deemed to produce 
intelligence, 

. 580. Narayana (on Áév. gr. I, 15. 2) notes that some say that the 
mantra is muttered only once, when the mouth is brought near each ear 
one after another, othera say that the mantra is recited twice. 

531. rəfiq is Soma froin which the essence is taken away (i. e. 
dregs of Soma ). The com, Narayana says that as to these mantras (1) 
some bold that the three maniras should be repeated continuously, while 
the shoulders are touched one after the other; (2) others hold that the 
mantra eat wa Should be uttered when touching the right shoulder, 
while the two ‘geg sen@’ and ‘ste wuféw' should be uttered while 
touching the left ; (3) the three mantras should be repeated together and 
the shoulders touched simultaneously.  NürByaga prefers this last 
because the bhügyakEra who went before did so. 


$32 History of Dharmaéastra [ Ch. VI 


It will be noticed that out of the several components of the 
rite described in the Br. Up. and the Sat, Br., Aáv. omits express 
mention of homa, of putting the child to the breast (stanadana), 
the address to the mother ( m&trabhimantrana ) and the brea- 
thing over the child by five brahmanas or the father, The San. 
£r. ( L 24. 1-12 ) also omits homa, the sfanadana and mātrabhi- 
mantrana, but refers to the father breathing over the new born 
child thrice. Instead of ghrta and honey served with a golden 
spoon, Sàn. prescribes mixing of curds, honey, ghrta and water or 
grinding together of rice and barley. It adds the tying of gold 
to a hempen string and fixing it on the right hand of the child 
till the mother gets up from child-bed. 

It will have been noticed that Asv. and San. both prescribe 
giving a secret name to the child on the day of birth and do not 
prescribe & separate Namakarana ceremony. San. gr. ( I. 24. 6) 
adds that a vydvaharika name may be given on the 10th day 
from birth, The Gobhila gr. (II. 7. 13-15) and Khādira gr. 
II. 2, 28-31 say that a secret name for the child that is to be 
born is to be uttered in the Sosyanti-karma, So Asv, probably 
carries on that tradition. 


We shall now take the several components of the rite and 
show how they are dealt with by the several grhyasitras, 


Homa :—This is prescribed by the Br. Up, the Màánava, 
the Kathaka gr. at the time of birth. The Adv. gr. parisista 
(I. 26) says that homa should be performed to Agni and other gods 
88 stated above; then the child should be made to eat honey and 
ghrta and then the offering be made to Agni. It is prescribed 
before birth ( in the Sosyantikarma ) by Gobhila and Khádira. 
It is prescribed after the whole rite by Baud. gr. IL 1. 13. It is 
omitted by Agv.and Sàn, The Par. gr. (I. 16), Hir. gr., Bháradvája 
gr. (I. 26) say that the Aupasana (i. e. grhya) fire is taken 
away and a sütikagni set up ( which is also called Uttapantya )9!* 
near the door of the lying-in chamber. The Vaik. (III. 15 ) 
calls it jatakagni (and also Uttapanlya ) These say that in 
this fire white mustard seed with small grains of rice are offered 
at the time of birth and at the morning and evening twilights for 
ten days after birth with certain mantras, Ap. prescribes that 





532, Tho Sttikagni is prepared by placing the broken piece of a jer 


on the kitchen fireplace and heating it with the dried dung of a bull, 
aerar auar antaga Ragga ? 
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mustard seeds and rice chaff are to be offered in the fire when- 
ever any body enters the lying-in chamber for ten days. 

(2) Medhajunana :—T wo meanings are given to this, This 
word does not occur inthe Br, Up. But it speaks of muttering 
in the right ear of the boy the word ' vàk' thrice and making 
the boy lick from a golden spoon or ring curds, honey and 
ghría. The first of these viz. muttering in the right ear of the 
boy some words or a mantra is called medhàjanana in Agv. and 
San. (I. 24.9 which pregcribes ‘vak’); while most of the other 
sütras viz. Vaik., Hir, Gobhila say that medhàjanana is the 
action of making the child eat honey, ghee, curds or pounded 
barley and rice, to the accompaniment of mantras (like 
* bhüstvayi dadhami’ in Pār. or ' Bhür resh ' as in Vaikhanasa, 
or'medhàm te devah’as in Ap.) The Baud. gr. (IL 1. 7) 
prescribes the giving of curds, honey and ghrta ten times with 
each of the ten mantras (Tai. Br. II. 5, 1) of the &nuv&ka 
beginning with 'práno raksati vi$vam-ejat,' The Vaik. expressly 
says that the Vaca *** plant, Pathya plant, gold, honey and clari- 
fied butter become medhajanana. Manu II. 29 seizes upon the 
making the child eat gold ( dust ), honey and clarified butter to 
the accompaniment of mantras as the central part of the rite. 
Later works like the Samskaramayikha regard this eating of 
honey and ghrta as the principal part of jàtakarma,53* 


(3) Ayusya:—Some of the sütras speak of a rite called 
&yugya in the jatakarma, This consists in muttering over the 
navel ( as in Par, ) or in the right ear of the boy some mantra or 
mantras invoking the bestowal of long life on the boy, Asv, 
( vide p. 231) has such an invocation in conjunction with the 
eating of honey and ghrta. Bh&radv&ja also does the same, 
Manava gr. prescribes the anuvaka ' Agne àyur-asi' ( Kathaka 
Sam, XI. 7 ) for 21 eblations (this anuváka is full of the word 
‘ dyusmat’” ). 

(4) Amsabhimaréana (touching the child on the shoulder 
or shoulders) Vide Asv, above. Ap. begins his treatment with 
the direction that the father touches the boy with the Vatsapra 
anuvüka, Pār., Bharadvaja speak of touching the boy twice, 
once with Vatsapra anuvaka ( Vāj. S. XII. 18-29 or Tai, S, IV. 





638. wer uer Reed ay aeRm® aama waite | gerent III. 
15. Amara gives gaaeur and gaaf os synonyms of qr and qvqr 
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2. 2), and again with ‘bea stone, be an axe’ (in Par. and with 
the mantra ‘may he grow’ in Bh&r.). Some sütras like San, 
omit this. 


(5) Matrabhimantrana :—( addressing the mother) The 
mother is addressed by the father with the verse ' Thou art Ia 
&o"' ( vide Br. Up. above), which occurs in Par. Many sütras 
omit this, Hir. has a different verse. 


. (6) Pafica-brühmanasthápana :—We saw above that the 
Satapatha prescribes the breathing over the child by five brah- 
manas or the father himself. Par. prescribes the same and 
gives an option ( the five brahmanas are to repeat in order from 
the-east prána, vy&na, apána, udàna and sam4na ). San. asks 
the father himself to breathe thrice over the boy with a verse 
referring to the three Vedas. Several sütras omit this. 


(7) Stana-pratidha@na or stanapradana :—making the child 
take the breast. The Br. Up. and many of the sütras prescribe 
this, together with the recitation of a mantra or mantras e. g. 
Pär. prescribes Vaj. S. 17. 87 and 38.5 for the two breasts, Ap. 
and Bhar. prescribe Ap. mantrap&tha II. 13. 2 only for the right 
breast; Hir. and Vaik. prescribe the same verse for both. 


(8) .De£abhimantrana" 5 (or-marsana):—touching the ground 
where the son is born and addressing the earth ( with one or 
two mantras ), Pār., Bhar., Ap., Hir. do this. 


(9) Namakarana :— giving a name to the child ). The Br. 
Up., Asv., S4n., Gobhila, Khadira and several others speak of 
giving a name to the boy on the day of birth. Asv. (I. 15. 4 
and 10 ) prescribes the giving of two names on that date, one 
for common use ( for which he gives elaborate rules) and the 
other a secret one which his parents only know till the boy’s 
upanayana, San. reverses this and says the name for which 
similar elaborate rules are laid down by him is the secret name 
and a name for common use is to be given on the 10th day. 
Ap. gr. (15. 2-3 and 8) says on the day of birth a name derived 
from the naksatra (lunar mansion ) on which the boy is born 
is given, which is the secret name and then on the 10th another 
name is to be given. According to Gobhila and Khádira a name 
is to be given in the Sosyanti-karma which is to be kept secret. 
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(10) Keeping off evil spirits:—Though Asv, and San. are 
entirely silent on this point several sütras devote large space to 
this topic and are full of mantras which are more are less magic. 
Ap. prescribes the offering of mustard seed and rice chaff in 
fire three times with each of eight mantras (Ap. mantra- 
patha IL, 13. 7-14), Bhar. gr. (I. 23) also prescribes similar 
offerings with several verses. Hir. gr. requires the throwing of 
mustard seeds eleven times in the sitikdgnt with eleven mantras 
some of which are almost the same as in Bharadv&ja. Par. gr. 
recites two of such mantras, 


It would not be out of place to mention a few other 
subsidiary matters. Baud., Ap., Hir. and Vaik. expressly say 
that the boy is to have a bath. The Hir. and Vaik." say that 
the axe is to be placed on a stone and gold is to be placed on the 
axe, then these are to be turned upside down (so that gold lies 
at the bottom and the stone is on top) and then the boy is 
to be held head eastwards above the stone by a female in 
her two hands, while the father repeats the two mantras ‘be a 
stone &c.’ and the mantra ' thou art produced from (my) limb 
by limb &o.' This shows how what was once only symbolical 

(viz. uttering the mantras ' be a stone’ &c. indicating the desire 
that the boy should be strong, sharp and worthy like a stone, 
axe and gold) became transformed into & rite requiring physical 
presence of these things. Par. Ap, Hir, Bhar. and Vaik. 
prescribe that & pot full of water should be placed towards the 
head ( of the woman and her child ) with a mantra ‘Oh waters! 


636. great Raana: naoa aÅ- 
mamai ( eni sre EAT EWE! ATT gnarus 
maa: a adna RA: kga wuspüddun gaia: raar- 
nionfostee: aianei aaya: vam rent I. 16. These two 
occur in Hir. and the first in wregrst also. 

637. SATA TATA Tee RaR AUNAT 'STEHT wa? FENT- 
Bet wo veda aprapta wa garna albo | etn it M. 
The verse is srpregratrne waurqürsraa | rem & greene a site 
greg: sima tt Ap, M, P. IT. 11, 33. re gr. (15. 12) prescribes that when a 
father returns from a journey he should take in his hands his son's head, 
should smell (or kiss ) the top of it thrice and then mutter this verse. 
Nir. III. 4. quotes this verse as a rk in support of the view that sons and 
daughters equally partake of the inheritance. The formula say we 
occurs in Adv. gr. and in others also. Vaik. saysthatthe jar is to be to 
the south of the woman’s head ; Ap. employs the word ' girastah’ which 
Sudardane explains as ‘near the head of the child’, The gest in qaret 
is- ‘ema: gay sur wur QW sud | quee gat agearat suu o". 
wir, 9. qr. IL. 13. 6 and (aera, q. have a similar verse, 
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watch while (people are asleep ).’ None of the sütras ( except 
Vaikhanasa ) refers to any astrological details, Vaik. ( IIT. 14 ) 
says that when the child’s nose appears, the position of the 
planets should be observed and his future welfare or otherwise 
should be examined, since the boy is to be so brought up as to 
enhance his good qualities. Both Ap. and Baud. say that the 
remnants of honey, curds and ghrta should be mixed with water 
and poured out in a cowstable (and not thrown about in an 
impure place). This ceremony is comparatively brief in Ap., 
San. and a few others, but in Hir, Par. and Bharadvaja it is 
most elaborate and would require an unduly long time consi- 
dering the state of the newly born child and the woman in 
child-bed. There is no wonder, therefore, that this ceremony 
gradually went out of vogue. In modern times a few well-to-do 
families in Western India sometimes perform what is called 
' pütrávana' (in Marathi) and make the boy lick honey and 
ghrta by means of a golden piece or ring. The dangers to the 
child of an elaborate ritual must have been apparent to all 
people even in ancient times, 55? ! 

The Sm. C. (I. p. 19 )5*? cites Hartta, Sankha, Jaimini to 
the effect that till the navel cord is cut there is no impurity, 
that the sarnskara may be performed till then and that gifts of ° 
jaggery, sesame, gold, clothes, cows and corn may be made and 
accepted. The same work quotes Samvarta and other smrtis to 
the effect that the father must bathe before he can perform the 
jatakarma rite. This would involve some further loss of time 
and it is remarkable that the grhya sütras observe silence about 
this, though Manu V. 77 prescribes a bath on hearing of the 
birth of a son, The Sm. C. quotes Pracetas, Vyasa and others to 
the effect that a nandisraddha ( which will be explained under 
Sraddha ) should be performed in jatakarma ( brahmanas are not 
to eat cooked food in this éraddha, but to receive corn or only 
money payment). Later works like the Dharmasindhu say 
that in jàtakarma as in other rights, svastivacana, punyáha- 
vacana and mátrkapüjana are necessary. 





538. The author knows of an instance where an old man jubilant over 
the birth of & son from his third wife entered upon the performance 
of the jütakarma according to his grhyasütra and by the time the 
ceremony was over, the helpless child that had already little vitality was 
dead owing to exposure and cold. 

589. rÂ ‘ ii aid Heart yargi a furerrqrareien i? 
ee SERIES "prora. maaka gafdofacoquenirareanfenmirer(q n qrewr- 
MESE M zya. I. pp. 19 and 20. 
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Medieval writers of digests give extensive descriptions of 
éGnti rites? performed to counteract the inauspicious effects of 
birth on the 14th #ths of the dark half of a month or on the 
am&vüsya or on Mila, Áslesà and Jyestha naksatras and certain 
astrological conjunctions like Vyatipata, Vaidhrti, Samkr&nti 
(sun's passage from one sign of the zodiac into another ). These 
matters are passed over here for want of space, as of little 
importance in modern times and as new departures introduced in 
the ancient sütra rites by later works. A few general remarks will 
be made on these matters in the section on Santi and Muhürta. 

In modern times on the 5th and 6th days after birth certain 
ceremonies are performed for which there is no warrant in the 
Bütras, These probably arose in the times of the Puranas, since 
the only verses quoted on this point in the Nirnayasindhu, the 
Sarsk&ramayükha and other works are the Markandeyapurana, 
Vyasa and Narada, On these days the father or other male 
relative bathes in the first part of the night, then invokes 
Ganesa, and certain minor deities called Janmad& on handfuls 
of rice and also Sasthidev! and Bhagavat! (i.e, Durga) and 
worships them with sixteen upacaras. Then /ümbula and 
daksinü are offered to one or more br&hmanas and the members 
of the family keep awake that night with songs (in order to 
ward off evil spirits). One text from the Markandeyapurana 
says ‘men fully armed should keep watch the whole night’. 
It must be noted here that fear springing from astrological 
considerations got better of even natural love and affection to 
such an extent that some writers advised that the child when 
born on certain inauspicious conjunctions should be abandoned 
and its faca should not be seen till at least its eighth year, 
Vide Nity&cárapaddhati pp. 244-255. 


Utthana —(getting up from child-bed), According to Vaik. 
TII. 18 on the 10th or 12th day after birth, the father shaves, bathes, 
purifies the house, performs in the j&takagni ( or in the ordinary 
fire, according to some) a sacrifice to the earth through some person 
belonging to another gotra, Then he brings back the aupásana 
( grhya fire), offers oblations to Dhatr and others (as in I. 16), five 
oblations to Varuna (I. 17), the mülahoma (I. 18) and feeds 
the bráhmanas. San, gr. (I. 25) is more elaborate. It pre- 
scribes that a mess of cooked food is prepared in the sütik&gni 


540. Vide denian pp 846-47, demint pp. 201-203. ‘wàt 
avamat cere Arias | seagi arrays) waranty git! ot g 
rg inqua mist gf: 0o faeerarerafa. 


238 History of Dharmasüstra [ Ch. VI 


and oblations are made to the /hi of the child's birth, 
and to three naksatras and to their presiding deities, two 
to Agni and then one (i. e. 10th ) to Soma with Rg. I. 91. 7. 
Hir gr. IL 4 6-9 (S.B. E. vol. 30 p. 214) and Bharadvaja 
(I. 26) also refer to utthāna. Both say that the sütikagni 
is taken away and the Aupàsana fire is brought in and 
oblations of ghrta (12 or 8) are offered in that fire with the 
mantras beginning with ' dhata dadatu no rayim *. 


Nümakarana ** .—The ceremony of naming a child. Vide 
Ap. gr. 15. 8-11 (S. B. E. vol. 30, pp. 282-283), Asv. gr. I. 15. 
4-10), 8. B. E. vol. 29, p. 183), Baud. gr. II. 1. 23-31, Bhár. gr. I. 26, 
Gobhila gr. II. 8. 8-18 (S.B. E. vol.30 pp. 57-58), Hir. gr. II. 4. 6-15 
(S. B. E, vol. 30, pp. 214-215 ), Kathaka gr. 34. 1-2 and 36. 3-4, 
Kauéika sūtra 58. 13-17, Manava gr. I. 18, 1, San. gr. I. 24. 4-6 
( S. B. E. vol. 29, p. 50 ), Vaik. IIT. 19, Varaha gr. 2. 


There is great divergence of view as to the time when the 
child was named. Several times are suggested in the ancient 
literature and in the sütras and smrtis, 

(a) We have already seen (p.232) that a child was 
addressed by a name, according to Gobhila and Khadira, even 
in the Sosyantikarma. 

(b) According to the Br. Up., Asv. and San., Kathaka gr. 
(34.1) a name was given to the child on the day of birth. This 
practice is supported by a passage of the Sat. Br.5!s ‘ therefore 
when a son is born ( the father) should bestow on him a name; 
thereby he drives away the evil that might attach to the boy ; 
(the father gives him ) even a 8econd, even a third ( name) ', 
The Mahabhasya of Pataiijali appears to refer to this view. " In 
the world the parents give a name to the son when born ina 
closed space (or room) such as Devadatta, Yajüadatta; from 
their employment ( of that name for the boy ) others also come 
to know ' this is his appellation’ ",54* 





541. For a comprehensive treatment of the way in which names 
were given from Vedic times onwards, my paper ‘Naming a child or a 
person ' in the * Indien Historical Quarterly ' for 1938, vol. 14, pp. 24-44 
may be consulted. A summary of the points made in that paper is 
given below together with some fresh matter. i 

64la. amga MET ATA QGareqicarang aquest AAi 
qaa à rege VI. 1. 3. 9. 

542. gi rever ert grer sme dqüsarat era Hala qequit ugqu 
WR Cessna areedtqeeg SRR (eram vol. I. p. 28. 
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(c) Ap, Baud, Bhür, and Par. prescribe the 10th day 
after birth for n&makarana. The Mahábhásya quotes a passage! 
from the Yajfiikas that a name was given ona day after the 
tenth from birth. 

(d) Yaj. T. 12 prescribes it on the 11th day after birth. 

(e) Baud. gr. (II. 1. 23) says that Namakarana may be 
performed on the 10th or 12th, while Hir. gr. says that it should 
be on the 12th. As Vaik., prescribes that the mother should get 
up from child-bed on the 10th or12th and then speaks of 
nàmakarana, it follows that the ceremony was performed accord- 
ing to it on the 10th or 12th. Manu II. 30 says it may be 
performed on the 10th or 12th day after birth or on an auspicious 
tiths, muhirta and naksatra thereafter. 

(f) Gobhila (IL 8. 8, S. B. E. vol. 30. p. 57) and 
Khádira *“ say that it should be on any day after ten nights, 
one hundred nights ora year from birth. Laghu-A&valáyana 
( VI. 1) allows it on 11th, 12th or 16th day. Aparárka( p. 26) 
quotes grhyaparidsista to the effect that it may be performed 
after the 10th night is passed or after 100 nights ora year and 
the Bhavisyat-purdna to the effect that it may be performed after 
10 or 12 nights or on the 18th day or after a month. It is worthy 
of note that Bana in his Kadambar! ( pürvabhága para 68 ) says 
that Tarapida named his son Candraépida when the tenth day 
after birth fell on an auspicious muhürta and that the minister 
Sukan&sa named his son Vaisamp&yana next day. 5*5 

The commentators were bewildered by these differences, 
Viévaripa explains Manu II. 30 as ‘when the 10th night is 
past ' and Kullüka does the same (i. e. according to him it is 
performed on the eleventh day ). Medhatithi does not * like 
the addition of ‘past’ (atttáày&m) after ‘dasamyam ' in Manu II. 
30 and says just as jatakarina can be performed even when 
there is impurity due to birth, so ndmakarana may be performed 
on the 10th and that the only essential thing is that it is not to 


649. wermed vol. I. p. 4. 

544. amg qererareoncrmedzaragy: are gait wee 11.3.6; 
Spurafa(arerat | srereracererA tud sere abre qr ara TACT! snm p. 26, 

545. mà qute got qud... weardts git era anc! ong gw 
eft ess errare Rr er ate P mrt para. 68; aÀ w grs 


ee o RETR aia waar I? erqeatr para 140, 
546. aanta niwa TTET vfq nudi weqeongorqtt 
vorm qt rah: eee) care agranca oe ard-w qum i 
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be performed before the 10th or 12th. Aparürka says that there 
is an option and one may follow one’s own grhyasütra, It 
appears that the ndmakarana *? of Harigcandra, son of Jayat- 
candra, king of Kanoj, took place three weeks after jatakarma 
(on 31. 8. 1175 A. D. ). In modern times nàmakarana generally 
takes place on the 12th day after birth and no Vedio ceremony 
as prescribed in the sütras is gone through, but women assemble 
and after consulting the male members of the family beforehand 
announce the name and place the child in the cradle, 


In Rg. VIII. 80. 9 we read ‘when you give us a fourth 
name connected with (the performance of ) a sacrifice, we long 
for it; immediately afterwards, you, our master, take us’ ( for- 
ward to glory )**, This shows that a man could have a fourth 
name even in the times of Rg. and the fourth was a name due to 
the performance of a yajiia, Séyana explains that the four names 
are: naksatranama (derived from the naksatra on which a 
person was born ), a secret name, a publicly known name and 
a fourth name like Somayaji (due to having performed a 
Somayaga). In Rg. X, 54. 4 there appears to be a reference to 
four names (though Saéyana takes nāma here to mean, t} oven j 
or deed). In Rg. IX. 75.2 there is reference to a t. 

* the son has a third name unknown to the parents and is 
in the bright part of heaven’, The two names are the kd Tira 
name and the ordinary name, while the third would be the name 
due to the performance of a sacrifice ( which the parents could 
not foresee at his birth), Inthe Rg. frequent reference is made 
to the secret name of a person. Vide Rg. IX 87, 3, X. 55. 1-2, 
We saw above ( note 541a ) that the Sat, Br. speaks of a second 
oreven & third name for a person given to him by his parents, 
The same Bráhmana?* recommends ‘Therefore a brāhmaņa 





647, Vide I. A vol. 18 p. 129, read with E. I. vol. IV. p. 120 and 
E. I. vol. X. p. 95. 

648. gw ara wígrd ver neaga | outqeatac sited | sg. VIIL 80.9; 
wesrft 8 agai amgen age afta t sg. X. 54.4; gave gen (qstiefred 
ma quias Waa Ba: tax. 1X. 75.2, The (qeu speaks of three 
names ARPA, aag Raa and a third one like Qamsi. The qgrareq 
also says thata man bears the name smufuU(mqmí when he performs 
ontata ' aa üreterarsfieqasrenen witar | ater dista ust Tatar TENRA- 
AAT wala l agreg vol. II. p. 168 on qr. III. 4. 1. à 

549, wem wrgrilsqvqnr (rd enu giia vw «ow qd (agr 
fd vet egest t erem LII. 6. 2, 24. Vide ad an Ni 3, 9 for the reoitul 
of the three names of a sacrificer (uitqureq says they were sifimqetq 
Varas and agaaa ), ` i 
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when he does not prosper should give himself a second name’. 
But how these names were formed is not stated anywhere in the 
Vedic literature. Inthe Tai. S. VI. 3. 1.3 it is said ‘therefore 
a bráhmana who has two names prospera '. 5? The Sat, Br. ( II, 
1. 2.11) says‘ Arjuna is the secret name of Indra and the 
constellation of Phalgüu!s being presided over by Indra they sre 
really Arjunyah, but are called Phalgunyah in an indirect 
way ', 5! We saw above (p. 230) that the Br. Up. speaks of a secret 
name given by the father on the day of birth. Hardly any 
secret names are expressly mentioned in the Vedio literature 
except the name of Arjuna given to Indra (and being secret they 
cannot be expected to be mentioned). How the secret name was 
given is not clear from the Vedic literature, In Vaj. S. 17. 89 
there is a reference to the secret name of ghrta?95, The Tai. 8. 
gives expression to the request that the ( dhavantya )? fire should 
bear the name of one who keeps sacred fires, while the person 
praying was away on a journey !95, 

A few examples of the three names of a person from the 
Vedic literature may be given here. These are generally the 
ordinary name, a name derived from his father and a third 
from his gotra ( or from the name of some remote ancestor ), In 
Rg. V. 33. 8 we find Trasadasyu ( his own name), Paurukutsya 
(son of Purukutsa ), Gairiksita (descendant of Giriksita). In 
the Ait, Br. (33. 5) Sunahéepa is spoken of as Ajtgarti (son of 
Ajigarta) and also as Angirasa (a gotra name), while king 
Hariscandra is mentioned ( Ait. Br. 33. 1) as Vaidhasa (son of 
Vedhas) and Aiksv&ka (descendant of Iksvaku), In the 
Sat. Br. ( XIII. 5. 4.1) Indrota Daivapa ( son of Devápi ) Saunaka 
(a gotra name ) is said to have been the priest of Janamejaya. 
In the Chan. Up. ( V. 3. 1 and 7) Svetaketu Aruneya (son of 
Aruni ) is styled Gautama (a gotra name). In the Kathopanisad 





650. weary freer goig: (d. d. VI. 3.1. 3. This is quoted in 
Hir. gr., Bhar. gr. I. 26 and other grhya sütras. 

661, ag g d ated wager wet mad 3 examen qerara 
Frege g i gagy II. 1. 2. 11. 

652. qaer am mei wares rer qurerqaeg «min à amor. «i. 17, 89. 

553. aa ara uH sade: far Arata oquqdad | west pir gau qut 
aré «ra aoak wa. q. I. 5. 10. 1. This is differently read in other 
efm o. g. atom VIL. 3 reads ‘ quads ( eet itarar gada 8-4 fore 
qa ora. This verse is quoted in nimakarana by several sutras, e.g. 
Bhar, I. 26. 

H, D. 91 


242 History of Dharma£üstra [ Ch, VI 


(1.1.1 and11) Naciketas is the son of V&jasravasa and is 
addressed as Gautama (a gotra name ). 


Usually however a person is referred to in the Vedic 
literature by two names. In some cases it is his own name and 
a gotra name e, g. Medhyátithi Kanva (Rg. VIII. 2. 40), 
Hiranyastipa Angirasa (Rg. X. 149.5), Vatsapr! Bhalandana 
( Tai. 8, V. 2.1.6), Balaki Gargya ( Br. Up. II. 1. 1), Cyavana 
Bhargava ( Ait. Br. 39.7), In other cases a man is referred to 
by his own name and another name derived from a country 
or locality e. g. Kaŝu Caidya ( Rg. VIII. 5.37), Bhima Vaidarbha 
( Ait. Br, 35. 8), Durmukha Pāñcāla ( Ait. Br. 39. 23), Janaka 
Vaideha ( Br. Up. III. 1. 1), Ajatasatru Kasya (Br. Up. II. 1. 1). 
In some cases 8 matronymic is added to a person's name e. g. 
Dirghatamā Mamateya ( Rg. I. 158. 6 ), Kutsa Arjuneya (son of 
Arjuni, Rg. IV. 26. 1, VII. 19. 2, VIII. 1. 11), Kakslvat Ausija 
(son of a woman called Usik, Rg. I. 18. 1, Vàj. S, III. 28 ),* 
Prahlada Kayadhava (son of Kay&dhü, Tai. Br. I. 5. 10), 
Mahidàsa Aitareya (son of Itara, Chan. Up. III. 16.7), In the 
varhśa added at the end of the Br. Up. there are about forty 
sages with matronymic names. The practice of mentioning a 
man by reference to his mother’s name or to his mother’s father’s 
gotra was continued till later times, as will be shown later on. 
The most usual method, however, of referring to a person in the 
Rg. and also in other Vedic works was to state his name along 
with another derived from his father’s name, For example, 
Ambarisa, Rjrasva, Sahadeva and Surddhas are all called 
Varsagira (son of Vrsaigir, Rg. I. 100.17); king Sudas is called 
Paijavana (son of Pijavana, Rg. VII, 18. 22), Devàpi is 
Arstisena (son of Rstisena, Rg. X. 98. 5-6), Samyu Barhaspatya 
(Tai. S. II. 6. 10), Bhrgu Varuni ( Ait. Br. 13. 10 and Tai. Up. 
III. 1), Bharata Daussanti (Satapatha XIII. 5. 4. 11, Ait, 
Br. 39. 9), Nabhanedistha Manava ( Ait. Br. 22. 9 ). 


The principal rules about names may now be set out from 
the grhyasütras. Asv. ( I. 15. 4-10, S. B. E. vol. 29, pp. 182-183 ) 
says ' Let (them) give the boy a name beginning with a sonant, 
having a semivowel in it, with a visarga at the end, consisting of 
two syllables or of four syllables, of two syllables if (the father) 
is desirous of firm (worldly ) position (for his son), of four 
syllables if he is desirous of spiritual eminence (for his son) ; 


. B54. mím 7 on qrfor(a VI. 1.37 explains the words qraftwrd q siters 
(ay. 1.18.1). Vide enrrew vol III. p. 33, 
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but (in all cases) with an even number of syllables in the case 
of males and with an uneven number of syllables in the case of 
women, And let him find out (for the boy) a name to be 
employed at respectful salutations ( at Upanayana &c.); that 
name ( the boy’s ) mother and father alone should know till his 
upanayana'555, The San. gr. (S. B. E. vol. 29. p. 50) omits the rule 
about the name ending in a visarga and sllows an option of six 
syllables and adds that the name should be formed by a krt 
affix ( from a root ) and not by a taddhita; that this name should 
be known only to his parents and that on the tenth day after 
birth the father should give the child a name for ordinary use 
which should be pleasing to brahmanas, It should be noticed that 
Agy. and San, differ on one very important point. According to 
Asv. the name for which elaborate rules are laid down is to be 
the ordinary name and he lays down norule about the forma- 
tion of the secret name; while San. lays down for the secret 
name the same rules as Á$v, does for the public one and S&n, 
says about the public name that it should be pleasing. 


Instead of quoting grhya sütras at length the principal 
rules about names deducible from them may be stated in the 
form of propositions with a few illustrations for each, 


(1) The first rule in almost all sütras is that the name 
for males should contain two or four syllables or an even 
number, This rule is deduced from Vedic literature where most 
of the names contain either two syllables (e. g. Baka, Trita, 
Kutsa, Bhrgu) or four syllables ( Trasadasyu, Purukutsa, 
Medhyatithi, Brahmadatta &oc.), though names of three sylla- 
bles (like Kavasa, Cyavaus, Bharata) and of five syllables 


655. «mm aT qui Agaa A e PINT | Tact wr 
gerat Asemat AGTER: I perf aq garg! snp: efto | 
aifirerqefrd a aAa aarti (aerrarsierqum t oum, T. I. 15. 4-10. The 
mrs ore the last three letters of the five wis (wantig), ataa and g. 
Separate the Sth sūtra as atyaairg aratat (ster: ANY ARUN: qeu vun); 
arera means afritar: sed GET, sififaurea means ay, qrforía VII. 
3. 86 derives that word. That such rules are very ancient follows from 
a quotation in the ayrareg ‘arigrnt: gata | qui went? qued ara (aqui 
Reagan Reverand ae wíatiraas «rei qurart peat 
ar ara qu gabe aaa | agreg vol. I. p. 4. fagaga that would 
follow the name of (one of) the three ancestors of the boy's father. sq 
means ‘descent or family.’ angat means that the first syllable is not 
am, or sit (vide mfr I, 1. 73) and srafiafafirr means ‘not borne by 
his foe.’ 
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(like Nábhánedistha, Hiranyastüpa ) are not wanting. Baija- 
vàpa** grhya allowed the name to be of one, two, three, four or 

any number of syllables. San, allowed a name even of six 

syllables and Baud, gr. ( II. 1. 25 ) of six or even eight, Exam- 

of names with two syllables and four syllables are given 
elow. 


(2) Almost all grhya sütras contain the rule that the 
name should begin with a sonant and contain in the middle a 
semivowel. This is stated also in the ancient quotation from 
Yajiikas in the Mahabhasya, 


(3) Some sütras prescribe that the name should end in & 
visarga preceded 5 by a long vowel (e. g. Ap., Bhar., Hir., Par.). 
A&v. only mentions that it should end in a visarga, while Vaik. 
and Gobhila say that it may end in a long vowel or in a visarga. 
These rules were probably based on such Vedic names as Sudas, 
Dirghatamas, Prthugravas ( that occur in the Rgveda ) and such 
names as Vatsapri ( Tai. S. V, 2. 1. 6 ). 


(4) Ap. prescribes that the name should have two parts, the 
first being a noun and the second a verbal formation ( generally 
a past passive participle). This rule is probably based on such 
ancient names as Brahmadatta ( which occursin Br, Up. I. 3. 
24 and figures very much in Pali works ), Devadatta, Yajiiadatta 
&e, 

(5) Many grhya sütras (like Par, Gobhila, San., 
Baijavapa, Varaha ) say that the name should be formed from a 
root by a krt affix and should not be a taddhita (i. e. formed from 
a noun by an affix ). 

(6) Ap.and Hir. say that the name should have the 
upasarga'su' in itas a Br&hmanpa passage says that such a 
name has stability in it. Examples are Sujáta, Sudarsana, 
Sukegas ( Pras$na Up. I. 1 ). 





556. derer t für errat neta carat erat scart rqvarenrfefind «t qi 
Bate epu! cmm p. 27. war, wp, Fe, crak: (rft qqr rR), Tah 
(frt qqr) are examples of names of two syllables and qwe, freu, 
SATA: , WHATU: , ATH, Testa: , Afiq: of those of four syllables, In 
the Mahtbhagya Qwqw and qgmqw are the most frequent stock names 
whenever it predicates something about a person in general and it also 
says that such names are shortened as e, g. ‘Ragat qw, qmm wala’ 
agreg vol. I. p. 111 on arn? I. 1. 45. 

657. gaer ara Wurm fuer mA | reat wget wr eregiareqrnitert 
Hiei Aarnet degran | amt. q. 15. 8-9. 
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(7) Baud. gr. prescribes that the name may be derived 
from a sage or a deity or an ancestor? The Manava grhya, how- 
ever, forbids the giving of a name of a deity itself, but allows the 
giving of a name derived from the name of a deity or a naksa- 
tra. Examples of names derived from sages would be Vasistha, 
Narada &o, and of names taken from deities would be Visnu, 
Siva &o, The Mit. on Yàj. I. 12 quotes a passage of Sankha 
that the name should be connected with one’s family deity. It 
should be noticed that in modern times most names in many 
parts of India are the names of deities or of heroes supposed to 
be avatdras of deities. In Vedic literature hardly any human 
being bears the name of any of the Vedic gods (Indra, Mitra, 
Püsan &c), There are only a few exceptions such as that of 
Bhrgu ( in Tai. Up, III. 1) who is said to have learnt from his 
father called Varuna and in the Pragna Up. (I. 1) there is 
Saurydyani Gargya whose name is derived from Sürya. Butin 
the Vedic Literature persons have names derived from the names 
of gods, such as Indrota ( Indra + ita, protected ), Indradyumna. 
The names that occur in the Mahabhasya such as Devadatta, 
Yajüadatta, Vayudatta ( vol. II. p. 296 ), Visnumitra ( vol. I. pp. 
41 and 359), Brhaspatidattaka (or Brhaspatika), Prajapati- 
dattaka (or-patika), Bhanudattaka (or Bhaánuka) and others 
set out in the Mahabhasya ( vol. II. p. 425 ) exemplify the rule 
of the Manavagrhya, It is difficult to say when the very names 
of deities began generally to be borne by human beings, 
Probably the practice began in the first centuries of the Christian 
era. From the fifth century onwards we have historic examples 
of such names, e. g. inthe Eran stone inscriptions of Budha- 
gupta dated in the Gupta samvat 165 i, e. 484-5 A. D. ( Gupta 
Inscriptions No, 19) there is a brahmana Indra-Visnu, son of 
Varuna-Visnu, son of Hari-Visnu. 

(8) Baud, Pār., Gobhila (and the Yàjüikas quoted by 
the Mahabhasya ) prescribe that the name of the boy may be the 
same as that of any of the ancestors of the father. The Manava 
gr. (1, 18 ) expressly says that the father’s own name should not 
be given. This practice was observed in ancient times and 
continues even today, when the child is often given his grand- 
father’s name? Vide I. A. vol. VI. p. 73 where we see that 
Pulakedi II was grandson of Pulakesi I. 


$68. ergai quereqin atl AAi queror emanat ege | N.. q, 11.1.28-29; 


gered mma querer warsrerd queraua meaai wafer | arene. 18. 
859. Inthe E. I. vol. 14 p. 342 (of dake 1470) strangely enough 


the engraver's name is the same as his father’s. 
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(9) The grhyasitras (except Pār. and Mánava) are agreed 
that a secret name is to be given to the boy by the parents, in the 
Sosyantikarma according to Gobhila and Khadira, at birth accord; 
ing to some (like Agv. and Kathaka) and according to others (like 
Ap., Baud., Bhar, ) at the time of Namakarana on 10th or 12th 
day. We saw above that San, and Kathaka give elaborate rules 
about the secret name, which rules are those of the Vy&vahà- 
rika 5° name according to Asv. and many other sütraküras. 
Gobhila and Khadira give no rules about the secret name. Ap., 
Hir. and Vaik. only say that the secret name should be derived 
from the naksatra of birth, but give no further rules, Bhara- 
dvàja **' speaks of the giving of two names in Namakarana, one 
being derived by applying the intricate rules described above 
and the other being a naksatra name; but it is not quite clear 
which was to be the secret’ name; it is probable, however, that 
the naksatra name was to be the secret one. According to Aéva- 
làyana the secret name was called Abhivadaniya (which was 
to be known to the parents only till the boy’s upanayana and 
which was to be used by the boy for announcing himself in 
respectful salutations ); but he does not say how it was to be 
derived. Gobhila, Khadira, Varaha (5) and Manava speak of an 
abhivadanlya name. Gobhila prescribes that this name was to be 
given to the boy at the time of upanayana by the äcärya and was 
to be derived from the naksatra of birth or from the presiding 
deity of that naksatra. Gobhila 5°? further adds that accord- 
ing to some teachers the abhivadanlya name was derived from 


560. According to the Kathaka grhya (34. 1-3 and 36) only one 
is given (on the day of birth ) and the samo is used in Na&makarana 
(36. 3), but it mentions that it was the view of some that another 
name was to be given in Némakarana. 


i gate marr fid vqrqesqegu? wargqradwlaaraeayed METITE 

562. wife and wrx appear to suggest three names, one that was 
secret given in @sqediaa (mite II. 7. 15-16 ), the 2nd in n&imakarana 
(Rra Il. 8.8 and 14-16 derived by means of the intricate rules specified 
above ) and a:third in Upanayana called otitrargefla (Mia II. 10. 21-25), 
According to them a name like teris would be the fourth name. In 
Sura I. 7 itis said that in the graqrearaa the following names of the 
qarata should be taken one after another viz. warrara, WAATA, Rama, 
mga and &rara (ending in sraezif he is a angor). at wrarertía emi 
graft avaverrd: | aR are Heatran Farnese varwrerd et | RNT- 
Cast Aae 11.10. 22-25 ; ait ere epit Fans vararard vrg- 
ate wr sparqareettia! arie II. 4. 12. 
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the gotra of the boy (as e, g. Gárgya, Sandilya, Gautama &o. ). 
This practice is based on the usage we find in the Upanisads, 
where Satyakama when about to go to a teacher for Vedic 
study asks his mother what his gotra was (Chan. Up. IV. 4. 1) 
and where the teacher also &sks him what his gotra was. In 
the Kathopanisad Naciketas is styled Gautama and in Chan. V. 
3.7 Svetaketu is addressed as Gautama by Pravahana Jaivali 
when the latter expounded Samvarga-vidyà tothe former. But 
if the abhivadanlya was a gotra name there could have been no 
secrecy. From Gobhila it appears that the ācārya told the boy 
his abhivadanlya name, but the Khadira suggests that the boy 
already knew it ( from his father or mother) and informed the 
teacher. The naksatranàma was of importance in the perform- 
ance of Vedic sacrifices. The Vedangajyotisa 5 (of the Rg) 
in verses 25-28 enumerates 28 naksatras (adding Abhijit after 
Uttarásàdh& and before Sravana) and their presiding deities 
and adds that in sacrifices the sacrificer is to bear a name 
derived from the name of the presiding deity of his naksatra. 
The object of keeping the naksatra name secret seems to have 
been to prevent rites of abhicüra (magical practices) against a 


563. «arse gar NRA GUATA MARAA aret wm 
Wargsdtíqq (ay. ) verse 28. In the Vedic Literature and in the Vedühga 
Jyotisa tho nakgatras are enumerated from Krttik&à to Apabharani and 
not from Aávint to Revatias in medieval and modern times, For the 
position of Abhijit, vide Tai, Br. I. 5.2. The nakgatras and their presiding 
deities may profitably bo specified here. Some of the names differ from 
the modern ones, The oldest lists are in the Atharvaveda (19. 7. 2-5) and 
Tai, S, IV, 4. 10, 1-3, Tai. Br. I. 5. 1 and III. 1. 1. gmr, cigoi— 
aoe, Breit or anise: (gear in d. 4.) — ea, smt (wrg in 8. deR, 
saia afg, fier (geq in auio —geenit, nat ( orsaarin onde )— 
wal: , Tata, mensi (gat )—ardar, event (sae) —aT, g-a, ferar 
Gag), Frese (emit in ade )—arg, fara-geqrat, aaa (or starrer )— 
fara, samt (ARR in d. dr qe (Ra in 8. e—a: (feriri in 
wrens and MEITAT and sarafa acc, to others), agtet (gat )—srra:, 
ager (Faa) RAJ, Aor (wan in srergo)—Aow, erar (or wirsr)- 
wes, maag aeo (called greg in à. d), sitat (JNA ARTE,» 
tgar (seer maag) agea, tadi—yar, cpqum (srt) ors, 
amoh (atok in aao )— qu. The deity of aftr is wr. These are 
given also in ergeraenrar I. 20, aeaaea 78. 16-17, Saraeenrni ( III, 20), 
Some give gw as the deity of far. In the qrsa (wta ), fog 
W. G SUIT. T., wa and egay are the presiding deities of at wente and 
qu mendi respectively, 
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person, for the effective employment of which it was necessary 
to know a person's name. ** 


Hundreds of names occur in the Vedic Literature, but 
there are hardly any names directly derived from a naksatra. 
In the Satapatha ( VI. 2. 1. 37) there isan Asddhi Sausromateya 
(son of Asàdha and Susromatà) Here As&dha is probably 
connected with the naksatra Agidha. It appears therefore that 
in the times of the bráhmanas naksatra names were secret and 
go are not met with. Gradually however naksatra names ceased 
to be secret and became common. For several centuries before 
the Christian era naksatra names were very common. Panini 
(who cannot be placed later than 300 B. C. and may have 
flourished some centuries earlier still) "gives several rules 
(IV. 3. 34-37 and VII. 3.18) for deriving names of males 
and females from naksatras, In IV. 3. 34 he says that 
names are derived from Sravistha, Phalguni, Anuradha, Svati, 
Tisya, Punarvasu, Hasta, Ag&dh& and Bahula ( Krttika) without 
adding any termination signifying ‘born on’ (e. g. we have 
the names Sravisthah, Phalgunah &c.) In VII.3.18 he derives 
the name Prosthapadah from Prosthapadd. In the Junagadh 
inscription of Rudradaman (150 A. D.) the brother-in-law of 
Candragupta Maurya is said to have been a vaisya named 
Pusyagupta ( E. L vol. VIIL p. 43). This shows that in the 4th 
century B. C. a name was derived from the naksatra Pusya (so 
the name was naksatrá$raya ) The Mahabhasya (vol. I. p. 231) 
speaks of boys named Tisya and Punarvasu and cites Citra, 
Revatl, RohinI as names of women born on these naksatras 
(vol. II. p.307) and of Caitra as a male (vol. II. p. 128). 
The Mahabhasya speaks of Pusyamitra, the founder of the 
Sunga dynasty ( vol. I. p.177, vol. IL pp.34and 123). Buddhists 
also had nakgatra names e. g. Moggaliputta Tissa ( where a 
gotra name and a naksatra name from Tisya are combined ), a 
parivrajaka Potthapàda in Digha I, p. 187 and IIL p. 1 (from 
the naksatra Prosthapada ), As&da, Phaguna, Svatiguta, Pusara- 
khit& and in the Sāñci inscriptions of 3rd century B. C. ( E. I. 
(vol. II. p. 95). The giving of naksatra names continued for 
centuries after the Christian era, For example, in the Palitana 
plate of Dhruvasena I dated Valabhi samvat 210 (about 
529 A, D.) there is a brahmana named Visákha, We have 


564. The com. of wrfyezer says (II. 2,2 ) ‘Agamana | eraraft- 
Srt aAa AR: «uu? and «qns on memga 36. 4 says ‘qatar 
Ra SEMIGAE ^, 
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names like Pusyasvam!, Rohintsvam! (in the plates of Sivar&ja 
dated 602-3 A. D. in E. I. vol. IX. p. 288). Another way of 
deriving names from naksatras was to form them from the 
presiding deity of the naksatra on which a person was born. 
Aman was called Agneya, if he was born on Krttika ( Agni 
being its devata), Maitra (from being born on Anuradha ). 
In modern times this round-about way is given up and persons 
are named directly from the names of gods and avataras 
( like Ràma ). 


There is another way of deriving names from naksatras 
set forth in medieval works on Dharmaéastra and Jyotisa. 
Each of the 27 naksatras is divided into four pa@das and to each 
pada a specific letter is assigned ( e. g., cü, ce, co and 14 for the 
padas of AsvinI) from which names are derived for persons born 
in those pādas (e. g. Cüdámani, CedI$a, Colega and Laksmana 
for the four pádas of AsvinI)55 These names are secret and 
are even now muttered into the ear of the brahmacáürt in Upana- 
yana and are known as the name in the daily sarndhya prayer. 


Modern works like the Sarnskaraprakaéa ( p. 237 ) say that 
four kinds of names may be given viz, devatanima, màasan&ma, 
naksatranàma and vyàvahàrikan&ma, The first shows that the 
bearer is the devotee of that devata. The Nirnayasindhu** quotes 
a verse about twelve names derived from the month in which a 
man was born and adds that the Madanaratna laid down that 
the names specified in the verse were to be given to the months 
from Margasirsa or Caitra, Such names (of Visnu ) are being 
given now, particularly in Western India, but without regard to 
the month of birth. So early as in the Brhatsamhita of 





566, Vide denrevedarat p. 859 and denresairer pp. 239-240 where all 
the letters for the 27 «ears are set out from a work called satfaaqr 
end on pp. 860-861 of the former the 112 names (for the 4 qrqs of 28 
*T4rX5) aro exemplified. Even so late a work as the waiaey (composed 
in 1790 A, d. ) disapproves of these names as not based on any Vedic 
authorities ‘Pag RAA AA R aA Re mangea] 
reed away qara Afia aut MIELE LLL HAT 

sitesreurfarergrederera |) uittey LII afesirq, 

666, egan? | qeirredtsegramnt huir uiv (quer venpewt 
aarre eft | qufter gestae argemreqqenant t org arieftqtfqsdenq- 


wi ma wie react | otrie Rdg IM gar, The verse quoted ocours 
in the Saunaka Kürikas ( Ms, in Bombay University Library ) as one of 


Garga. The Leghu-Aval&Syana-smrti ( Ánand.ed.) VI. 2 speaks of ma- 
eras beginning from artstrg. 


H, D. 32 
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Varüáhamihira the twelve names of Visnu are associated with 
the twelve months,5*? 


As to the names of girls, some special rules were laid down. 
Many grhyasütras say that the names of girls should contain 
an uneven number of syllables and the Mànava gr. (I. 18) 
expressly says that the names of girls should be of three sylla- 
bles. Par. and Vár&hagrhya further say that the names of girls 
should end in*A', Gobhila and Mànava say they should end in 
‘da’ (as in Satyad&, Vasuda, Yasoda, Narmada), Sankha-likhita 
dharmasitra and Baijavapa require that it should end in‘1’, 
while the Baud.*® gr, gesa-siitra says that it should end in a 
long vowel. The Varahagrhya adds an intricate rule that the 
name of a girl should have an‘&’ vowel in it and should not 
be after a river, a naksatra or should not be the name of the 
sun or moon or Püsan and should not be one having the idea of 
t given by god’ as in Devadatta or having the word ‘rakgita (as in 
Buddharakgita ).5* Manu IL 33 prescribes that the names of 
women should end ina long vowel, should be easy to pronounce, 
should not suggest any harsh acts, should be perspicuous, should 
be pleasing to the ear, auspicious and should convey some bles- 
sing and in III. 9 Manu and Ap. gr. IIT. 13 say that one should 
not marry a girl named after naksatras, trees, rivers. In modern 
times girls frequently bear the names of the great rivers of 
India ( Sindhu, Jáhnav!, Yamunià, Tap, N DINE Goda, Krsna, 
Kaáver! &c. ). ` 


It is remarkable that Manu altogether omits the involved 
rules given by the grhya sūtras about naming a boy and prescri- 
bes ( II. 31-32 ) two simple rules viz. that the names of all the 
members of the four varnas should suggest respectively auspici- 
ousness, Vigour, wealth and lowness ( or contempt ) and that the 
names of brahmanas and the other varnas should have an 
addition (upapada) suggestive of śarman (happiness), raksa 


567. The 12 names are Hera, array, arga, wag, (dou, agaga, 
Ama, qaa, sir, efter, quramr, GAT. 
568. Vide aer p. 27 for quotations from gefa and Jara. 
SIT aeann IRA araea TTA 
esf t raar 2. 
569. These directions of the Varaha gr. were not observed in 
ancient times, The Mahzbhügya (vol. IJ. p. 307) mentions women named 
Citra, Revati, Advini, also a woman named Devadatta (vol. I.;p. 184) and 


www (vol. ‘TIT, p.166) and also gaqfeart (or gant), agregar (or 
‘ayrat) in vol. III. p. 825, 
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( protection ), pusti ( prosperity ) and presya (service or depen- 
dence on others). It is significant that none of the grhya- 
Sütras except Pāraskarař makes any reference to these 
additions (Sarman and the like) tothe names of brahmanas and 
others, Therefore this was comparatively a later development, 
though such additions must have been in vogue at least two 
centuries before the Christian era. The Mahàbhasya?"! ( vol. 
III. p. 416 ) cites Indravarman and Indrapálita as the names of 
a r&janya and a vaisya. Yama quoted by Aparàrka ( p. 27 ) 
says??? that the names of brahmanas should have the addition 
of garma or deva, of ksatriyas varma or trata, of vaisyas bhuti or 
datta, and of $üdras dasa. Similar rules are given in the 
Purdnas*’?, These rules were sometime observed, but were 
often broken from very ancient times as inscriptions show. A 
striking example of the observance of these rules is contained 
in the Talgunda Inscription of Kakutsthavarman of the 
Kadamba family ( E. I. vol. VIII. p. 24) where the founder who 
was a bráhmana is styled MayüraSarman, but his descendants 
who were kings had names ending in varman (which was 
appropriate to ksatriyas ). On the other hand we have frequent 
breaches of these rules, In the Gupta Inscriptions No. 35 
(C. I. I. vol. ILI, p. 150, at p. 156 the Mandasor Ins. of Yasodhar- 
man of Malava year 589, 645-46 A, D.) the genealogy of the 
br&hmana ministers is Sasthidatta, his son Varáhadása, his son 
Ravikirti (so the upapadas ' datta' and ‘dasa’ appropriate to 
vaisyas and $Südras respectively were added to br&hmana 
names) In the Neulpur plate of Subhakara of Orissa (8th 
century A. D., E. I. vol. XV. p. 4) we have several bhattas 
whose names end in vwardhana, datta and svamin. In the 
Nidhanpura plate of Bhaskaravarman ( E. I. vol.‘ XIX p. 115) 
among the numerous donees (who must have been all brahmanas) 
there are some who are named Sráddhadása, Karkadstta and 
Merudatta. In the Inscriptions of the Saka king Damijada 


670. aqaa erdt qararataa feat: | or, q. IL. 13; ord ormgioreu 
hal PURTNRES IIR Seveq I arent 1.17. The aturqaqernivgs I. 11. 10 says 
“salted arrgrorea, Aled MATET, Tard SIEA, qerquared sprev 

anions art, 

571. This is on miie 2 ‘ s rererea fast IR area? on qríónst VIII. 2. 83, 

572, wm | gral prag foe eal grat p ae: I A A deqer gre: qprer 
HTT sme p. 27. 

573, e.g. feeageror III. 10, 9 mi mande A ariaa | 
meque m wet Semis n; tho gren p. 919 quotes another verse 
of füeuygetor ‘amar ara gata AIT quonia | quy reread R rief n, 
This is feegyery III, 10, 8, 
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of the year 60 (C. I. I. vol. IL p. 16) his father is called 
Valavadha (Balavardhana) and his sen Mitravadhana 
(Mitravardhana ). 


A few words may be said about matronymics. A few 
examples of such names have been given above from Vedio 
Literature, Asv. gr." (I. 5. 1.) says that in selecting a bride- 
groom or bride “ one should first examine the family, as has been 
already said ‘those who on the mother's and father's side’ ", 
This refers to the Asv. Srauta sūtra where it is required that 
both parents of the bráhmana at the time of camasabhaksana 
in Da$apeya should be for ten generations perfect in their 
learning, austerities, and meritorious works and who can be 
traced to have throughout been of the br&hmana class on both 
sides &c, Yàj I. 54 enjoins that one should choose a girl from 
a great family of Srotriyas, which has been famous for ten 
generations (for learning and character ). Therefore when in 
certain cases a person is named after his mother or after the 
gotra of his mother’s father, all that is intended to be conveyed 
is that he is descended from worthy male and female ancestors. 
There is no quection in such cases of matriarchy. In the Nasik 
Inscription No. 2 ( E. I. vol. VIII, p. 60) siri Pulumayi is des- 
cribed as VàsithIputa and in E, I. vol. VIII. p. 88 the Abbira 
king Iévarasena is described as M&dhartputra/5 In a Scythian 
Inscription ( E. I. vol. X at page 108) we have mention of ' the 
son of Bhargavi’, In all these cases the mother's gotra name is 
specially emphasized probably to convey that the mothers were 
of the bluest blood. Comparatively late writers mention the 
gotra in which their mother was born (e.g. Bhavabhüti who 
flourished about 700-750 A. D. says that he was a Kagyapa 
while his mother was a Jātūkarņī) From a Karika inthe 
Mahabhasya we learn that the great grammarian Panini was 
the son of a DàáksL Panini himself *”* ( IV, 1.147) delivers a 


574. quad TAa ù age: fugesd(a ipd; grea! oma, q. I 5. 1, 
The ata. sÑ. q. IX. 3. 20 has 'q arga: Ayaa gaged anaa faea- 
tat gola nAra ar mgri fada: gak’. The printed text 
reads ?arergrod which practically conveys the same sense. 

575, Vide E, I, vol, XX. p. 6. for other examples of Müdharlputa 
and Vasithiputa. 

576. af sequam qaga otra: mareg vol. I. p. 75 on 
mí ( I. 1. 20). arto was also called strestqtta (from his place eren. 
Vide wrag’s eerie VI. 62 and Nogawa plate of ware II (E. I. vol. 
VILI at p. 192, dated Gupta era 320 i, e. 649-60 Ad). Pipini (IV. 3. 94) 


derives the word srrargéra. 
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special rule about the formation of a name for a man from the 
gotra name of his mother to convey contempt ( e. g. Gargah or 
Gargikah, a rogue, from his mother’s name Gárg!),5" Sankha- 
yana grhya (I, 25. 2-9, S. B. E. vol. 29, p. 52) prescribes that 
the father and mother (having bathed themselves and the child) 
should put on new clothes, that the father should cook a mess 
of food in the sitikagni, that he is to offer oblations to the tithi 
of the boy’s birth and to three constellations with their presiding 
deities, that he is to place in the middle the oblation to the 
naksatra of birth and he should make two other oblations to 
fire with two mantras and then the 10th oblation is made to Soma 
with Rg. I. 91. 7. The father pronounces aloud the child's 
name and causes the bráhmanas to say auspicious words. 


The A&v. gr. does not describe Namakarana. Many of 
the other grhyasütras prescribe that the sütikagni is to be 
removed and the homa for nàmakarana is to be performed in 
the Aupasana (grhya) fire, The Bháüradvàja gr. 5? prescribes 
the repetition of the Jaya, Abhyatáàna and Rastrabhrt mantras 
and the offering of eight oblations of ghrta with the eight 
mantras ‘may Dhatr bestow on us wealth’ (Ap. M. P. II. 11. 1f). 
The Hir. gr. ( II. 4. 6-14, S. B. E. vol. 30 pp. 214-215 ) contains 
similar rules. It prescribes twelve oblations with the mantras 
* may Dhatry bestow on us wealth’ and gives two names (a 
secret naskatra name and an ordinary name) to the boy. The 
twelve oblations are as follows: four to Dhatr, four to Anu- 
mati, two to Raka, two to Sinlvali, According to some a 
thirteenth oblation to Kuhü was to be offered. 


The later works state many details which it is unnecessary 
to set out. The mother with her child on her lap sits to the 
right of the father. Some late writers prescribe that the father 
is to give & secret name to the boy and should spread husked 





577. The meriea gives several Vartikas on Panini IV. 1. 147 and 


the KadikS remarks ‘ ftqedf@yra arn vaqgsitsceved Syr? and ard; 
would mean anaf: ga: ( whose father was unknown ). 
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ing. d IIL 4, 7. 1. Other sūtras specify other mantras from their 
respective d&kh&s. 
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grains of rice in a vessel of bronze, write thereon with a golden 
pen the words ‘ salutations to Sri Ganapati’ and then write four 
names of the boy, viz. kuladevatà nama (such as Yoge&varl- 
bhakta ), then masanama ( vide note 566 above), a vyavaharika- 
nama, a naksatranama. 57° 


Some sūtra works add a detail immediately after Nàma- 
karana, For example, Aégv. gr. (I. 15. 11) says‘ when a father 
returns from a journey he holds in his hands his son’s head, 
mutters the verse ‘angad angad &o.' and thrice smells (kisses) his 
son on the head, Ap. gr. 15. 12 59? prescribes that on returning 
from a journey the father should address his son ( abhimantrana ) 
with the verse ' angad,” should smell the child on the head with 
the verse ‘be thou an axe’ and should mutter in his right ear 
five mantras. These rules have a very ancient origin. The 
Kausitaki Br. Up. II. 11 says that on returning from a journey 
the father touches the head of a son with the verse ‘ angád-angad 
&c.’ and takes the name of the boy and also repeats the verse 
‘agma bhava’ &c. In the case of the girl there is no 
smelling of the head nor muttering in the ear, but only 
address ( with a prose formula). This no doubt indicates that 
greater value was attached to a son than to a daughter, but it 
also shows that the daughter was not altogether neglected. 


Karnavedha :—( piercing the lobes of the ears of the child). 
In modern times this is generally done on the 12th day after 
birth. In the Baud. gr. $esa-sütra (I. 12) karnavedha is pres- 
eribed in the 7th or 8th month, while Brhaspati quoted in Sarns- 
karaprakasa ( p. 258 ) says that it may be performed on the 10th, 
12th or 16th *?' day from birth or in the 7th oi 10th month from 
birth. The Sm. C. has a brief note on karnavedha, The grhya- 
parisista gays that the father sits facing the east in the first half 
of the day and first addresses the right ear of the boy with the 
mantra ‘Oh gods, may we hear bliss with our ears' ( Rg. I. 89. 
8) and then also the left ear, If the boy cries honey is to be 


579. The sme in «requis ‘ward gare Wismnimazrütfmorr 
sirrcisrofieqü amnor qd ouf denm 
vaat p. 861. 

580. For enrrqueduafr and for agat wa vide note 537 above. In 
omg. 5. qr. (II, 14. 8) the reading is Qqt «* gaaran@. The formula for a 
daughter is etenrgqrera: agate at site sreq: sura ( awa. a. ar. II. 14. 10). 
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given to him ; after the rite bráhmanas are to be fed. In modern 
times, generally a goldsmith is called who pierces the lower 
lobes of the ears with a pointed golden wire and turns it into 
aring round the lobes. In the case of girls the left ear is 
pierced first, That ears of boys were pierced even in ancient 
times is suggested by a mantra quoted in the Nirukta.* ‘He 
( the teacher ) who pierces the ear with truth, without causing 
pain and yet bestowing ambrosia, should be regarded as one’s 
father and mother ', 


Niskramana:—(Taking the child out of the house in the open). 
This is a minor rite. Par. gr. I. 17 gives the briefest description. 
Vide also Gobhila II.8. 1-7 (S. B. E. vol. 30 pp. 56-57 ), Khadira 
II. 3. 1-5(S. B. E. vol 29.p. 396), Baud. gr. II.2, Manava gr. I. 19. 
1-6, Kathaka gr. 37-38.59? This was done according to most 
authorities in the 4th month after birth, Aparàrka (p. 28) quotes 
a purána that the going out of the house may be dona on the 
12th day or in the 4th month. According to.Pàr. gr. the father 
makes the child 5** look at the sun pronouncing the verse ' that 
eye’ (Vàj S. 36. 24). The Manavagrhya prescribes that the 
father cooks a mess of food in milk and offers oblations thereof 
to the sun with the verses 'the brilliant sun has risen in 
the east’ ( Mait. S. 4. 14. 4), ‘he is the karsa sitting in pure 
worlds’ (Rg. IV. 40. 5— Mait. S. IL. 6. 12—Tai. S. I. 8. 15. 2), 
‘ whenever him ' ( Rg. X. 88, 11) and then he worships the sun 
with the verse ‘that Játavedas' ( Rg. I. 50. 1, it occurs in all 
Samhitás ) and then he should present the child turning its face 
towards the sun with the verse 'salutation to thee, Oh divine 
( sun ) who hast hundreds of rays and who dispellest darkness, 
remove the misfortune of my lot and endow me with blessings '; 
then bráhmanas are to be fed and the fee is to be a bull. Baud. 


582. few IL 4 q agma ng geawgd dms l À 
sede fmt ret wp mur gmana u, This verse also occurs in Vas. 
II. 10 and Vignu Dh. S. 30. 47; vide srramrd 108. 22-23 where there is a 
very similar vorse ( qsarquiten arie ) and ag II. 144. 

583. These two chapters of the mraager seem to be later additions. 
The com. wrgrerag remarks * Rrezrorrersrerer(afaererat are t sire 
qrerdir qeíéw | gata arfer aded (re: ader qud | wq arf quud wur 
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gr.(IL 2) prescribes a homa with eight oblations. Gobhila 
speaks of candradargana. It says that on the 3rd tithi of the 
third bright fortnight after birth, the father bathes the child in 
the morning, worships in the evening the moon with folded 
hands, then the mother, having dressed the child, hands it with 
its face to the north from the south to north to the father and 
herself passes behind the back of the father and stands to the 
north of him, who worships with the three verses 55 ‘Oh thou 
whose hair is well parted, thy heart’ ( Mantrabrahmana I. 5. 
10-12 ), then the father hands back the son to the mother with 
the words ‘that this son may not come to harm and be torn 
from his mother’. Then in the following bright fortnights, the 
father filling his joined hands with water and turning his face 
towards the moon, lets the water flow out of his joined hands 
once with the Yajus ‘what is the moon’ ( Mantrabráhmana I. 
5.13) and twice silently. The Khadiragrhya has practically 
the same rules, except that it does not speak of two times, It 
will be noted that both omit the sight of the sun, but only 
mention the seeing of the moon, Laghu-Agvalayana VII. 
1-3 speaks of the performance of abhyudayika $rüddha, then 
reciting the sukta from ‘svasti no mimItam' (Rg. V. 51. 11) and 
‘āsu sisanah’ (Rg. X. 103. 1), showing the boy to the sun in 
the courtyard of one’s father-in-law or in that of another and 
then repeating the verse ‘that eye’ ( Vàj. S. 36. 24), The Sm. 
C, remarks that those in whose sakha this rite is not mentioned 
need not perform it. The Sarhskāraprakāśa pp. 250-256 and 
Samsk&raratnamala pp, 886-888 give an extensive description 
and make of this samsküra a matter of great pomp, festivity 
and rejoicing. Yama 5 quoted in Sam, Pr, says that seeing 
the sun and seeing the moon should be done respectively in the 
9rd and 4th months from birth. 


Annaprüéana :—( making the child eat cooked food for the 
first time). Vide Aév. gr. I. 16. 1-6 (S. B. E. vol. 29 p. 183), San, 
gr. I. 27 (S, B. E. vol. 29 p. 54), Ap. gr. 16. 1-2 (8. B, E. vol. 
30, p. 283 ), Par. gr. I. 19 (S. B. E. vol. 29, pp. 299-300), Hir. gr. 
II. 5. 1-3 (S. B. E, vol. 30, p. 216 ), Kathaka gr. 39, 1-2, Bhar. 
gr. L 27, Manava gr. I. 20, 1-6, Vaik. III. 22, The Gobhila and 
Khadira gr. omit this sarhskára, Most smrtis prescribe the 6th 


585. The verse qà gata que occurs in ong. a. qr. II. 13. 4. 
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month from birth as the time for this samskára; but Manava 
gr. says it may be the 5th or 6th; while Sankha quoted by 
Aparürka says it should be performed at the end of a year or at 
the end of six months, according to some #8”, The Kathaka gr. 
enjoins the sixth month from birth or the time when the child 
first strikes teeth. The procedure is very brief in all except 
San, and Par, Sàn, says that the father should prepare food of 
goat’s flesh, or flesh of partridge, or of fish or boiled rice, if he is 
desirous of nourishment, holy lustre, swiftness or splendour 
respectively and mix one of them with curds, honey and ghee 
and should give it to the child to eat with the reciting of the 
Mahavyabrtis (bhüh, bhuvah, svah ) Then the father is to 
offer oblations to fire with four verses ‘ Annapate',599 Rg. 
IV. 12. 4-5 and ' him, Oh Agni, lead to long life and splendour 
&o'. The father recites over the child the verse Rg. IX. 66. 19 
and then sets down the child on northward pointed ku$a grass 
with Rg. I 22, 15. The mother is to eat the remnant of the 
food thus prepared. Asv. has almost the same rules as to food 
( omitting fish ) but prescribes only one verse ' Annapate', Ap. 
gr.5* prescribes feeding of brahmanas, making them give 
benedictions to the child and then making the child eat only 
once amess of curds, honey, ghee and boiled rice mixed together, 
with the recitation of a mantra joined to the three vyahrtis 
singly and collectively and says that according to some the 
flesh of partridge may also be added, Bhar, says that the method 
of making a child eat is the same as in Medhàjanana and is 
silent about the food. Par. gr. (I. 19) prescribes the cooking 
of sthalipika and offering the two àjyabhagas and then two 
offerings of ghee with the mantras ‘the gods generated? the 
goddess of speech &c ' ( Rg. VIII. 100.11) and the verse * may 
vigour to-day produce for us gifts &c ’ ( Vaj. S. 18. 33). Manava, 
Kathaka and Vaik. are entirely silent about flesh. Kathaka 
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prescribes the cooking of all havisya food?! and the other two 
works prescribe food cooked in milk, 


It will be seen from the above that the principal part of the 
samskara is making the child taste food. Some writers add 
homa, feeding of brahmanas, and benedictions. The Samskara- 
prakaga ( pp. 267-279 ) and Sarnskararatnamala ( pp. 891-895 ) 
have very detailed notes on this samskara. One interesting 
matter quoted by Aparàrka ( p. 28) from Markandeya is that on 
the day of this ceremony, in front of the gods worshipped in the 
house, tools and utensils required in various arts and orafts, 
weapons and 4astras should be spread about and the child 
should be allowed to crawl among them and what the child 
seizes at first should be noted and it should be deemed that he 
is destined to follow that profession for his livelihood which is 
represented by the thing first touched by him. 


Varsavardhana or abdapirti:—In some of the sütras provi- 
sion is made for some ceremonies every month on the day of 
the birth of the child for one year and on every anniversary 
of the day of birth throughout life. For example, Gobhila gr. 
(IL 8. 19-20 ) says ' every month of the boy's birth for one year 
or on the parva days of the year he should sacrifice to Agni and 
Indra, to Heaven and Earth and to the Visve devas. Having 
sacrificed to these deities he should sacrifice to the tithi and 
naksatra '.9* The San, gr. ( I. 25, 10-11 S. B. E. vol. 29, p. 52) 
similarly says ' having sacrificed in the same way every month 
on the tithi of the child's birth, he sacrifices when one year has 
expired in the (ordinary ) domestic fire’, Baud. gr. III. 759 
prescribes an offering of cooked rice for life ( ayugyacaru ) 
‘every year, every six months, every four months, every 
season or every month on the naksatra of birth’, Kathaka 
gr. (36, 12 and 14) prescribes a homa every month after 
n&ümakarana fora year in the same way as in naémakarana 
or jatakarma and at the end of the year an offering of the 
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flesh of a goat and sheep to Agni and Dhanvantari and 
feeding the bráhmanas with food mixed with plenty of ghee. 
Vaik. III. 20-21 speaks at great length of the ceremony called 
' Varsavardhana' (increase of the years of a person) to be 
performed on the anniversary of the birth-day every year and 
lays down that in this rite the deity of the naksatra on which & 
child is born is the principal one, that oblations of ghee are to 
be offered to that deity and naksatra and then to the other 
presiding deities of the naksatras and to the naksatras them- 
selves, then an oblation with the vyahrti (bhüh svaha), then 
offering: to Dhata. It describes in detail how different cere- 
monies are to be performed up to Upanayana, then up to 
finishing of Veda study, how ceremonies are to be performed on 
the anniversary day of one’s marriage, on the naksatra on which 
a person performed solemn sacrifices like Agnistoma and that if 
he thus lives till 80 years and 8 months he becomes one who 
has seen a thousand (full) moons and is called ‘ brahma- 
garira’, in celebration of which several ceremonies are pres- 
cribed (which for want of space are not set out here) In 
connection with the anniversary of the marriage day, * Vaik. 
specially prescribes that whatever ceremonies women direct as 
done traditionally should be performed. Apararka (p. 29) 
quotes verses of Markandeya to the effect that all should every 
year on the day of birth celebrate a festival ( mahotsava ) 
in which one should honour and worship one’s elders, Agni, 
gods, Prajapati, the pitrs, one's naksatra of birth and bráhmanas. 
The Krtyaratnakara (p. 540), the Nitydcarapaddhati ( pp. 
621-624 ) quote the same verses (as Apararka does) and add 
that on that day one should worship Markandeya (who is 
believed to be immortal ) and the seven other círajivins.? The 
Nityacarapaddhati ( p. 621 ) quotes a verse that in the case of 
kings the.anniversary of the day on which they were crowned 
should be Gelebrated. The Nirnayasindhu, the Samskaraprakaéa 
( which ih pp. 281-294 gives the most elaborate treatment) call 


594. «qf Rarer wala emptam ang aera ated ong: aahi 
feerat merenti Yaraa DIL 21. sng. w. g, II.1. 1.7 also speaks of 
the anniversary of the day of marriage ‘aaah: fd earagatereana 
? 


695. The freqrarrgi@ has these verses ‘ spqearar ITA gaat 
fafie: 1 ea: qgan adi Aaria: (erdareq: Ad i 
ftagedsrt ara wierf: uw. Tho (2rdarfireg quotes some verses from 
the gearan about are. 


260 History of Dharmaéastra [ Ch. VI 


this festival 'abdapürti'. The Samskáraratanamal& contains a 
very extensive discourse on this rite (pp. 877-886 ) and calls 
this festival ‘ayurvardhapana’. The Nirnayasindhu and the 
Sarmskararatnamala set out the verses that are addressed to 
Markandeya and others. In modern times women do celebrate 
every month the birthday of a child and the first anniversary of 
birth, They make the child cling to the principal house-post or 
to the post used for churning out butter from the pail of curds 
and water. 


Caula or Cudaikarma or Cudakarana :—( the first cutting of 
the hair on the child’d head ) This samskàra is mentioned by 
every writer, ' Cüdà ' means the ‘lock or tuft of hair’ kept on the 
head when the remaining part is shaved (i. e. the sikhā ); so 
cüdákarma or cūdākaraņa means that rite in which a lock of 
hair is kept (for the first time after birth), We get 'oauda' 
from ‘ cüda ' 95 meaning ‘a rite the purpose of which is keeping 
a lock of hair’ and' da’ and‘ la’ often interchange places, So 
we get ' cauda ' or ' caula’ also as the name of the ceremony. 


According to many ??' writers caula was performed in the 
third year from birth, Baud, gr. (II. 4), Par. gr. ( II. 1), 
Manu II. 35, Vaik. III. 23 say that it may be performed in the 
1st or 3rd year; Asv. gr. and Varaha gr. say it may be performed 
in the 3rd year or in the year in which it is the custom 
of the family to perform it. Par. also refers to family usage. 
Yaàj. specifies no year, but mentions only family usage. Yama 
quoted by Apararka ( p. 29 ) allowed it in the first, 2nd or 3rd 
year, while Sankha-Likhita allowed it in the 3rd or 5th 
( Apararka p. 29 ), Sad-guru-sisya quoted in the Samskaraprakasa 
( p. 296 ) and Narayana (on A&v. gr. I. 17. 1) say that some per- 
formed it at the time of upanayana. 


596. a @ rmv: nimaq ARNA i 
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Hennin p. 295. The agrarey (vol. II. p. 362 on qr, V. 1. 97 ) explains 
itas ' yer sastanea Greq’ and we know from works on poetics that 
* qana Ag aAa fra (there is no distinction between ‘ba’ 
aud ‘va’ or da and la in Yamaka, paronomasia and citraküvya ). 

597, Vide Adv, gr. I. 17. 1-18 ( S. B. E. 29 pp. 184-186 ), Ap. gr. 16, 
3-11 (8. B. E. vol. 30 pp. 283-84), Gobhila II. 9, 1-29 (S. B. E. 30 pp. 
60-63), Hir. gr. II. 6. 1-15 (S. B. E. 30 pp. 216-218), Kathake gr. 40, Kh&dira 
II. 3.16-33 (S. B. E. 29 pp.597-599), Par. 1 II. (8. B. E. 29 pp. 201-303), 
San. (I. 28, S. B. E. 29, pp. 55-57), Baud, gr. II. 4, Manava gr. I. 21. 
1-12, Vaik. III, 23 for a treatment of this topic. 
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Whether such a ceremony was performed in the Vedic ages 
cannot be ascertained with certainty. Bhar. gr. I. 28 expressly! 
refers to the Vedic verse (Rg IV. 75. 17 or Tai. S. IV. 6. 4. 5) 
as indicative of the practice of Caula in Vedic times ' where 
arrows fall together like boys having many tufts of hair’. 
Manu II. 35 also has in view this Vedic verse. 


The principal act in this ceremony is the cutting of the hair 
of the child. The other subsidiary matters are the performance 
of homa, feeding of bráhmanas, receiving of their benedictions 
and giving of daksinà, the disposal of cut hair in such a way 
that no one can find them. 


The ceremony is to be performed on an auspicious day as 
set out in note 494 above, Ap. gr. 16. 3 says it should be per- 
formed when the moon is in conjunction with Punarvasu 
naksatra, while Manava gr. says that it should not be done on 
the 9th tithi of a month. Later works like the Sarnskaraprakasa 
( pp. 299-315 ) give very intricate rules about the auspicious 
times, which rules are passed over here. The most exhaustive 
treatment of this ceremony in the sütra works is to be found in 
Asv., Gobhila, Vàr&áha 4 and Par. IL. 1. 


The materials required in this ceremony are stated as 
follows :—(1) To the north of the fire are placed four vessels 
each of which is separately filled with rice, barley, masa beans 
and sesame respectively ( Adv. gr. I. 17. 2), but Gobhila ( IT. 9. 
6-7 ) says that they areto be placed to the east and Gobhila 
and Sàn. say that these are to be given to the barber at the end 
of the rite ; (2) to the west of tho fire the mother with the boy 
on herlap isto be seated and two vessels one filled with the 
dung of a bull and the other with sami leaves are to be also 
placed to the west ( Gobhila IT. 9. 5 and Khadira II. 3. 18 place 
the dung to the north of the fire and Khadira says that she sits 
to the north); (3) to the right of the mother the father sits 
holding 21 bunches’ of kusa grass or the brahma priest ( if 
there be any ) may hold them ; (4) warm and cold water or only 
warm water; (5) an ordinary razor or one made of Udumbara 
wood ( according to Khadira II. 3. 17 and Gobhila II. 9. 4); (6) a 





598. sret atreahtaey ald gata ufq cau wr! fanaa Ww! ww 
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mirror (Gobhila and Khādira ) According to Gobhila and 
Khadira the barber, hot water, mirror, razor and bunches of 
kuśa grass are to the south of the fire and bull’s dung and a 
mess of rice mixed with sesame are to the north of the fire. 
Agv., Pār., Kathaka and Manava say that the razor is to be of 
loha ( which the commentator Nàr&yana explains as copper ). 


After homa is performed, the principal matter (of cutting the 
hair) is to be begun. According to Gobhila and Khadira the father, 
having contemplated upon Savitr, looks atthe barber with the 
mantra ‘here comes Savitr’ ( Mantra-br. I. 6. 1) and contem- 
plating on Vayu looks at the warm water with the mantra ‘ with 
warm water, Oh Vayu, come hither’ ( Mantra-Br. I. 6. 2). The 
father then mixes the hot and cold water and may put, in a part 
of the water, butter or drops of curds and apply the water to 
moisten three times the boy’s head with the mantra ‘may Aditi 
cut thy hair; may the waters moisten (thy hair) for vigour '. 
Then*? on the right portion of the boy's hair the father puts 
three ku$a bunches with the points towards the boy with the 
formula ‘herb, protect him’ (Tai. S. I. 2. 1. 1). With the 
words ‘ Axe, do not harm him’ (Tai. S. I. 2. 1. 1) he presses a 
copper razor (on the ku$a blades), ‘The hair is cut’ with the 
mantra ‘with that razor with which Savitr, the wise, cut ( the 
hair ) of king Soma and of Varuna, cut now his (the boy's hair), 
Oh br&hmanas, so that he may be endowed with long life and 
(reach ) old age’. Each time the hair is cut, he gives™ the cut 
hair with their ends turned towards the east together with sam! 
leaves to the mother, who puts them down on the bull dung. 
Cutting is done a second time with the mantra ‘with what 
Dhata shaved ( the head ) of Brhaspati, Agni and Indra for the 





600. The several sütras generally cite different mantras at the time 
of the performance of the several acts. Itis not possible for want of 
space to set out all these different verses. Only the mantras used in the 
Asv. gr. are cited in order to convey some idea of the rite as it was 
practised in ancient times. 


601. It appears that originally the father himself performed the 
cutting of the bair. Some of the grhya sütras like those of Baud. and 
S&à, nowhere mention the barber in this ceremony. Hence it appears 
that later on the father performed only the homa and repeated the 
mantras, while a barber was employed to shave the boy's head. ‘ta 
aaerat euer tang: w cw owwemdía rae weit (rari go erpenfieTUT 
ammen me Wert gear RA wr nRa reo ví 
genen p. 901, 
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sake of their long life, with that I shave thy (head) for the 
sake of long life, fame and happiness’. The cutting is done a 
third time with the mantra ‘ with what he may after night ( is 
past ) see the sun again and again, with that I shave thy (head) 
for the sake of long life, fame and happiness’. The cutting is 
done for the fourth time with all the three mantres together. 
Then the hair is out three times on the left side similarly. The 
edge of the razor is then wiped off with the mantra ‘when thou 
shavest asa shaver the hair(of the boy ) with the razor that 
wounds and is well-shaped purify his head, but do not deprive 
him of life’, Then he gives orders to the barber ‘doing with 
lukewarm water what has to be done with water, arrange his 
hair ( well) without causing him (the boy ) any wound’, Let 
him have the hair of the boy arranged according to the custom 
of the family. The rite only (without the mantras) is per- 
formed for a gir].5?? 


According to several sütras, the cut hair placed in the dung 
of a bull is buried in a cow stabla??? or is thrown ina pondor in 
the vicinity of water ( Pār., Bhar. ) or is buried at the root of the 
Udumbara tree ( Bhar. ) or in a bunch of darbha grass ( Baud., 
Bhar., Gobhila) or in the forest (Gobhila). The Manava gr. 
prescribes that as the hair fall down when cut they are gathered 
by some friendly person. The Kathaka gr. and Manava gr. say 
that the barber gets a sesame cake anda fine piece of cloth, 
while Vaik. says food is given to him. A bath for the boy is 
expressly prescribed by Baud. and some others. 


There is a great divergence of views about the number of 
locks of hair to be left on the head and the portion of the head 
where they are to be left. Baud. gr. says that one or three or five 
locks °% may be left on the head or according to family usage 
and he further says that some sages say that the locks should 





602. All the mantras in Adv. gr. occur also in M@nava gf., some 
occur in Baud., Bhar., Pär., and others. The mantras in Adv. viz qd 
wr, Semen, it mmt, em erar, TB ATTA are sq. A. dT. Il, 1. 1, 8-5 
and 7 with slight variations. The verse qeto wauat is almost the 
same as sadaq VIII. 2. 17.and Adv. appears to have adapted it pur- 
posely to make it suit the caula. 


603. snb Araog Ne Teed sger quere: wr fngurfa (morer 
qr. I. 28; Suid vel Gaefied Qu We verd aque qu qu q. "Mn 1. 
604, surdis fsrefir foren qurfaret at ddt god; (cre fret 
aure a TIL ie 
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be as many as the pravaras invoked by the father.°°> Asv. gr, 
and Par. gr.say that locks may be kept according to family usage. 
Ap. gr, says that the looks may in number follow the pravara 
or they may be kept according to family usage. Gobhila and 
Khadira say that the locks should be arranged according to 
gotra and family usage. Whether they mean by ‘ gotra’ the 
number of pravaras of the gotra or some rule such as the 
Kathaka gives is not clear. The Kathaka gr. says that the 
Vasisthas keep a lock on the right, that persons of Atri and 
Kasyapa gotra (or pravara ) keep looks both on the right and 
the left, that the Bhrgus shaves the entire head, that the Angiras 
gotra keeps five locks or only a line of hair, while persons of 
other gotras (like Agastya, Visvàmitra &c.) keep a sikha 
( without any particular number of locks) simply because it is 
an auspicious sign or one may follow the usage of one’s** 
family. Vaik.” says that the locks may be one, two, three, 
five or seven according to the pravaras. Rgveda VII. 33. 1 
refers to the fact that Vasisthas had a look of hair on the right 
side of the head and so the rule of the Kathaka has a very hoary 
antiquity behind it. Up to modern times one of the characteri- 
stic outward signs of all Hindus was the sikha (the tep-knot ). 
A verse of Devala says that whatever religious act a man does 
without the yajfopavita or without sikha is as good as undone 
and Hárlta rules that a person who cuts off his sikha 
through hate or ignorance or foolishness becomes pure only after 





605. The pravaras or rgis of the several gotras are generally three 
but some gotras have one, two or five pravaras, but never four. Vide 
below under marriage for pravara. 

606.  afàrmet; ge rere (ra S RTSSUTHTH ! ToS ITA: | qA- 
er aE: tars (air!) d taped ANS (qungeuá wr! area 
wer 40. 2-8. Those stiras are quoted by area p. 29 and by the erage 
I. p. 28. The egfaae in explaining the words agar} says that some 
keep a sikha of the form and size of the leaf of the Vata tree, The 
a. 9. p.916 arranges the sutras differently and remarks apt ang 
baig gsr! are greg serewstqeenfi4t ae wat to... gT 
HIT TANTS: HTT TOTS: | 

607. mamin | daniera rte) tare 
III. 23. 

608. faai ar qent fudfereeret ofa f vag: | gR Te 
aR whet qa à ere here aren: n y. VII. 33, 1. 
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performing the taptakrechra penarnice.? In the Mudraraksasa (1.8) 
there is a reference to the sikha of Canakya having been kept, 
untied when he was angered by the Nandas. Sabara (on 
Jaimini I. 3. 2) remarks that the sikha (its position and locks) is 
a sign to indicate the gotra and quotes Rg. VI. 75. 17 ( yatra 
banah &c. cited above in note 598), Vasistha (II. 21) pres- 
cribes that members of all varnas (including the $üdra ) should 
arrange their hair according to the fixed usage (of their family) 
or should shave the whole head except the$ikhà. A Vedic 
passage*! is ‘the head that has no &ikhà on it is unholy’. For 
rules about the sikha of students vide later on under upanayana. 
During recent times men, particularly those receiving English 
education in towns and cities, are forsaking the ancient practice 
of keeping a sikha and follow the western method of allowing 
the hair to grow on the whole head. 

In modern times the rite of cüdakarana generally takes 
place if at all on the day of Upanayana, 

Adv. gr. (I. 17. 18) expressly says that the ceremony of 
cūdākaraņa was to be performed for girls also, but no Vedic 
mantras were to be repeated, Manu ( II, 66 ) says that all the 
ceremonies from jatakarma to caula must be performed at the 
proper times for girls also in order to purify their bodies but 
without mantras and Yàj. (I. 13) is to the same effect. Even 
such late writers as Mitramisra say that the caula of girls may 
be performed according to the usage of the family and that their 
hair may be entirely shaved ora sikhā may be kept or there 
should be no shaving at all." 

In some castes even in modern times girls when mere 
children are shaved once, it being supposed that the first hair 
are impure, 

Vidyarambha :—The grhya sütras and dharmasitras are 
entirely silent as to what was done for the child’s education 


609. aaraa art ear aires a! (atiren varmdureg zene «t qen- 
wan aac, ‘reat Bega 4 ster Gurus wi qupRgOD gear 
wd wort maa: u gr ra, both quoted in sivzremmur p. 316. ager 
verses 18-19 ( Anand. Ed.) are very similar to the 2nd verso. The first 
is MAg I. 4 and is quoted as sz's in egg. I. p. 32. 

610. srd wr RaQ wqise! quoted by the commentators on 
mnra 40. 7. s 

611. werérdlosq wurgouwstanrgpadd maa weaved Aane ag- 
vasta R fria | enrera p. 217; qaa sora! SiR a ret ear 
wirarg Qerraetefg wr manei sgar gía mafaa R AT! araa t 
are gagra rae spear | alot karreria rarm qaae da ort 
TT NNA a ennea p. 904, : 

H. D. 94 
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between the third year when usually caula was performed and 
the 8th year (from conception) when the upanayana usually 
took place (in the case of brahmanas). They state that rarely 
upanayana was performed even in the 5th year (as will be 
shown hereafter). Some faint light is thrown on this matter 
by the Arthaśāstra of Kautilya,®’® which says that the prince 
after the performance of caula is to engage in the study of the 
alphabet and of arithmetic, and after his upanayana he is to 
study the Vedas, Gnviksiki ( metaphysics ), vàrtà ( agriculture 
and the science of wealth ) and dandaniti (the art of government) 
up till the 16th year when the godāna ceremony is to be 
performed and after which year he may marry. Kalidasa 
also (in Raghuvarhga III, 28) says that prince Aja first mastered 
the alphabet and then entered into the ocean of ( Sanskrit ) liter- 
ature. Bana has? probably the Arthasastra in view when he 
makes prince Candrapida enter the temple of learning ( vidyà- 
mandira ) at 6 and remain there till he became sixteen and he 
(like Milton in his letter to Hartlile ) tells us how extensive the 
ideal curriculum of studies in arts and sciences for the prince 
was thought to be. Inthe Uttararamacarita ( Act II) it is said 
that Kuga and Lava were taught vidyàs other than the Veda 
after their caula and before upanayana. 


It appears that at least from the early centuries of the 
Christian era, a ceremony called Vidyarambha (commencement 
of learning the alphabet ) was celebrated. Apararka (pp. 30-31) 
and the Sm. C. (T. p. 26) cite verses from the Markandeya-purana** 


ie 612. qadarni an aea iugera l ainarra AA «r 
Fat aramea goa aaga: | aga artes t stat igri 
arent qt oredgrrer I. 5. ind 

618. Vide qmrqeutt para 69 for fqermi(*qx and para 71 for the various 
arts and scionces * qq sra? wart uda wady turam ...... a= 
sarqufageg vaste THB JURY ... TAT ITRS eque ATT- 
fag nradaqfasNg ... ... EWforR oe regana TEIN ... 
WII aay nem quw agiagia wisty 
wdqsareg wien sepu wit sog wt wies; vide 
para 74 about 6 and 16 years. 

614. màu qur ef strgu sarge! we nnd Sa aster ened 
fest sqft. Se itota var! ed grand and arent q area " gu 
Ren eft ead qd Qe eret eafrarasrarcies ert feat a faire: cage 
Wert rem q ggm qA e qd aT YSN ET 
Bernie Teor rye | oreqrraa sas Hares: ggfenra, " mem mrega- 
vararessiefraut fasida | amaer pp. 30, 31. The fReuguafere (quoted in qd. 
x. p. 921) says ‘amegat sat Gus eft: 1 at eras nret eat: 
Wr wm wu. a 
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about vidyaérambha as follows: in the fifth year of the child 
on some day from the 12th of the bright half of Kartika to 
the 11th of the bright half of As&dha, but excluding the 
Ist, 6th, 8th, 15th tithi or rikta@ tithis (i. e. 4th, 9th and 14th ) 
and Saturday and Tuesday, the ceremony of beginning to 
learn should be performed. Having worshipped Hari ( Visnu ), 
Laksmi, Sarasvati, the sūtra writers of one’s śākhā and the lore 
peculiar to one’s family, one should offer in the fire oblations of 
clarified butter to the above mentioned deities and should hon- 
our brahmanas by the payment of daksina, The teacher should 
sit facing the east and the boy should face the west and the 
teacher should begin to teach the first lesson to the boy who 
should receive the benedictions of brahmanas. Thereafter 
teaching should be stopped on the days of anadhyaáya ( which 
will be specified later on ). 


The Sarhskara-prakasa ( pp. 321-325 ) and Samsk4draratna- 
mala (pp. 904-907 ) have an extensive note, a considerable part of 
which is devoted to astrological matters. The Samskaraprakasa 
quotes passages from Visvamitra, Devala and other sages and 
works that vidyarambha is performed in the 5th year or in 
any case before upanayana. It also quotes a verse from Nrsimha 
that Sarasvat! and Ganapati should be worshipped and then the 
teacher should be honoured. The modern practice is to begin 
learning the alphabet on an auspicious day, generally the 10th 
of the bright half of Asvina, Sarasvati and Ganapati are wor- 
Shipped, the teacher is honoured and the boy is asked to repeat 
the words ‘om namah siddham' and to write them on a slate and 
then he is taught the letters (‘a ', *à' &c.) of the alphabet. The 
Samskararatnamala®" calls this seremony Aksarasvikara (appro- 
priately enough) and among other texts cites a long prose 
passage from Garga quoted in the Parijata and prescribes a 
homa also with ajyahutis to Sarasvati, Hari, Laksmi, Vighne$a 
( Ganapati ), sütrakáras and one's vidya, 


615. srea&igsrergpen mR wht care spat wa qu takara- 
ge Wed si err wea qd ate aN aeda | 
SIAN: THAIS STS | aa: sorde ATATIA ATENTIE- 
erm esdirarregehqedNemdewresrempeer first denan? afm 
WT TOT: sane anA Amane: agya wreydarrerc- 
mA a ara egi gem meragam arae aR AR | 
eetrecmrer p. 906, 


CHAPTER VII 
UPANAYANA 


This word literally means ‘leading or taking near’. But 
the important question is ‘near what’? It appears that it 
originally meant ‘taking near the ācārya’ (for instruction ); 
it may have also meant ‘introducing the novice to the stage 
of student-hood’, Some of the grhyasitras bring out this sense 
clearly e. g. the Hir. gr. I. 5. 295 says " The teacher then makes 
the boy utter ‘I have come unto brahmacarya. Lead me near 
(initiate me into it) Let mo be a student, impelled by the 
god Savitr' ". The Manava nnd Káthaka gr. ( 41.1) also use the 
word upayana for upanayana and Adityadar$ana on Kathaka 
gr. (4L 1) says that upànaya, upanayana, mauiijibandhana, 
batukarana, vratabandha are synonyms. 

A few words about the origin and development of this most 
important sarnskara would not be out of place here. Compa- 
rison with the ancient Zoroastrian scriptures ( vide S. B. E. vol. 
V. pp. 285-290 about the sacred girdle and shirt) and the 
modern practices among the Parsis of India tend to show that 
Upanayana goes back to an Indo-Iranian origin. But that 
subject is outside the scope of this work, Confining ourselves to 
Indian Literature, we find that already inthe Rg. X. 109, 4 
the word ‘brahmacarl’ occurs ‘oh gods! he ( Brhaspati), all 
pervading one, moves as a brabmacar! pervading all (sacrifices); 
he is only one part of the gods (i. e. of sacrifices) ; Brhaspati 
secured by that (i. e. by his service to the gods) a wife (me who 
am named) Juha, who was ( formerly ) taken by Soma' S!" The 


616. ontaafieqrercaia I gaia at awe cnr want que 
aRar wee: |) wa, q. 1.5.2 (S.B. E. vol. 30 p. 150); gadam 
mar sgrarderéifa qi ore. x. Il 2; vide Argyra IT. 10. 21 (8, B. E, 
vol, 30 p. 65). The phrases agraqarmy and wgrardara occur in the 
seu XI. 5.4.1; vide omg, a. qr. 11.3.26 for srgrerd.. sqm. fasqe on qr. 
I. 14 remarks ‘Aqnaqnarardadtuatagitad agag wedge 
wa! agi «rmi v, Vide agga on Roga. I. 1, 1. 

617. mari ait fag fee: er qart wate | dr raaraa 
eda: gira Hat ge a qur: nae. X. 109.5 = aq v. 5. The reference 
to Soma recalls Rg X. 85. 45' aiat quqeqwiq, Every girl was supposed 
to havo becn under the protection of Soma, Gandharva and Agni before 
her marriage with a human bridegroom. 


> 


Oh, VII] Upanayana 269 


word ‘upanayana’ ** can be derived and explained in two ways: 
(1) taking (the boy) near the acarya, (2) that rite by which the boy 
is taken to the àc&rya. The first sense appears to have been the 
original one and when an extensive ritual came to be associated 
with upanayana the second came to be the sense of the word. Such 
an ancient work as the Ap. Dh. 8.1.1.1. 19 says that upanayana 
is a sarnskara ( purificatory rite) laid down by revelation for 
him who seeks learning (i. e. it accepts the second explanation ) 
or this sūtra may mean ‘it is a sarnskdra brought about by 
imparting the $ruti ( viz. Gayatr! mantra ) to him who geeks 
learning’. This would mean that upanayana principally is 
gayatryupadesa ( tho imparting of the sacred Gayatri mantra ), 
This appears to be suggestod by the Vedic passage quoted &bove 
(p. 154 f. n.356) ‘he created the brahmana with Gayatri, the 
ksatriya with Tristubh, the vaisya with Jagati’, and by 
Katyayana Srauta ‘one should initiate the brahmana with 
Gayatri’, Jaimini®'® also (in VI. 1.35) propounds the view 
that upanayana is a samskàra and has a seen result viz. thereby 
the boy is brought near the teacher for learning Veda, 


Rg. III. 8. 4 'Ó* is a verse that clearly indicates that some 
of the characteristics of upanayana described in the grhya sutras 
were well known even then, There the sacrificial post ( yūpa ) 
is praised as & young person (i. e. in the language of the later 
classical rhetoricians there is the first kind of the figure 
Atigayokti ) ‘ here comes the youth, well dressed and encircled 
( the boy by his mekhala and the post by its ra$an& ); he, when 
born, attains eminence ; wise sages, full of devotion to the gods 
in their hearts and entertaining happy thoughts, raise him up’. 
Here in ‘ un-nayanti' we have the same root that we have in 
upanayana. This mantra is employed in the upanayana by 
several grhya sütras e. g. Asv. I. 20. 8 (who employs it for 


618. metres: RAMAT! e. TW Anaa | IUE 
MERTA ROJU WegTg are OW Ta! Ty aie smererdret wate 
grea) att araratdrat vua aude qpreue m wa... TU 
amg Ata arated aead | sitenifafadirang | denront p. 834. 

619. gemea eqderng faerat guapa: | AAT VI. 1. 95; * frar- 
Sur aft: (rere maaa ) | araga dened quiet | faurdurreqr- 
we atara argerd art mè get «r ada! gena Ser erat gor- 
ap aaaea | arada Aaga | Ha: | amemtaqueiv |) s. 

620. gat Barat: divum aiid T AURRIA arta: ta dive: Ur 
gaufa erdt eere gaara: n s. LI. 8. 4. aia. a. T. 19.8 prescribes that the 
boy isto be adorned and is to wear new- clothes ' aigi gat.. onda, 
qaam ave £c. and I. 20. 8 is gat gua: Ra amigi 
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making the boy circumambulate ) and Par. II. 2. ( prescribes 
that the mantra is to be recited when tying the girdle round the 
boy's waist). In the Tai. S, VL?! 3. 10, 5 we have the famous 
passage referring to the three debts where the words ' brahmacar!’ 
and ‘brahmacarya’ occur. ‘Every brahmana when born is 
indebted in three debts viz. in brahmacarya to the sages, in 
sacrifice to the gods and in offspring to the manes; he indeed 
becomes free from debts who has a son, who sacrifices and who 
dwells ( with the teacher ) as a brahmacar!,’ 


In the other Vedas and in the Brahmana literature there is 
ample material to show what the characteristic features of 
upanayana and brahmacarya were. The whole of Atharvaveda 
XI. 7 (26 verses) is a hymn containing hyperbolical laudation 
of the brahmacàr! ( Vedic student) and brahmacarya. The 
very first verse 5? may be cited as a sample ‘The brahmacari 
incessantly covering ( the world by his glory ) roams in the two 
worlds ; the gods have the same thoughts ( of grace and favour ) 
about him ; he fills his teacher by his austerities ', Verse 3 says 
* the teacher leading ( the boy ) near him makes the brahmacarl 
like unto a foetus' (here the word ‘upanayamanah ’ occurs ). 
Verse 4 states that the heaven and the earth are the ‘samidh’ 
(the fuel stick ) of the brahmacari and that the brahmacari by his 
mekhala (girdle), by his samidh and by his life of hard work fills 
the world with austerities. Verse 6 tells us that the brahmacar! 
wears the skin of a black antelope and has a long beard; verse 13 
says that the brahmacari offers samidh into fire ( or if fire is not 
available) to the sun, to the moon, to the wind or into waters. This 
hymn thus brings out most of the characteristic features of the 
brahmac&rl-and of upanayana ( viz. deerskin, mekhala, offering 
of samidh, begging and a life of hard work and restraint). From 
the reference to the beard and from the words ‘this man (ayam 
purusah )' occurring in the Atharvaveda VIII. 1. 1 and elsewhere 
it appears probable that upanayana was performed rather later 
in those ancient days than in the days of the siitras. 


621. arami & A orga RoT erra mrad RRA ay quw, 
carat füqew qw wr g a: GA asa wgratiterat 1 8. ei. VI. 3. 10. 5. 

622. werardiccisatia trad TH eReader: dasa wales) @ qua giast 
ft a a maÂ aqar Run smrdqq XI. 7.1. This verse is explained in 
muur IL 1. strand sarar wgrenttet gor minea: | ord XI. 7.8; 
the idea is found in Ap. Dh. S, I. 1. 1. 16-18 ( quoted above p. 189 
f. 1.449) and compare maqam. XI. 5.4, 12. ‘arar asha genra 
würd! gaai a saa wrsq: qu arg dU. wgrerdia «(dur wq: 
wires warrant Seared irre: (ard XI. 7. 6. . 
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In the Tai, Br. III’? 10, 11 there is the story of Bharadvaja 
who remained a brahmacár! for three parts of his life (i.e. till 
75) and to whom Indra said that in all that long period of 
brahmacarya he had mastered only an insignificant portion 
( three handfuls out of three mountains) of the Vedas, which 
were endless in extent. The story of Nabhdnedistha, son of 
Manu, who was excluded from ancestral property at a partition 
made by his brothers, narrated in the Ait. Br. shows ®* that he 
was a brahmacarl staying with a teacher away from his father’s 
place. The Sat. Br. XL 5. 4, contains many and almost 
complete details about the life of brahmacürins which bear a 
very close similarity to those taught in the grhya sutras. A 
brief summary is set out below. The boy says ‘I have come 
unto brahmacarya’ and ‘let me be a brahmacarl’. Then the 
teacher asks him ‘ what is your name’; then the teacher takes 
him near ( upanayati ) ; the teacher takes hold of the boy's hand 
with the words ‘ you are the brahmacárt of Indra; Agni is your 
teacher, I am your teacher, N. N. (addressing the boy by his 
name)’. Then he consigns the boy to (the care of) the ele- 
ments, The teacher instructs him ‘drink water, do work (in 
the teacher's house ), put a fuel stick (on the fire), do not sleep 
(by day ).” He repeats the Savitri! ( mantra sacred to Savitr ). 
Formerly it was repeated a year (after the boy came as a 
brahmac4r! ), then at the end of six months, 24 days,12 days, 3 
days ; but one should repeat to the brahmana boy the verse at 
once (on the very day of upanayana ); the teacher repeats it to 
him first each pada separately, then the half and then the whole. 
Being a brahmacárt one should not eat honey.*55 





623. agit g * fafnrq Wand d Weed Toasdterea! qu 
erqimqqut (aite mat gig angrerdedie a grara td fd ate RETT- 
frere quiate | iut Anea w Ere ears Sq r 
qa | otaeat d an | cagr ma ferirerqprerW ieu: | op geCquepmdw d. wr, 
III. 10. 11. 

624. anette à reb grad sara unn (inrer i drefTqes fh sar. 
rm ı X. wr. 22.9. This story occurs also in Tai. 8. IIT. 1. 9. 5. 

625. warertarmfacare i. » Wgrardarireqre ... anaa repeat 
ORT wed VETS (exer arara ssfirererdrerarrererdensreniurt sess 
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WA GE oe .. wfiraeminiYfa sass sr erecti are riter t er 
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STIR e. Dhara sae | qm saat swf | sara m ee wmm gi wet © 
wr tare ME rA $ wrgnmi anne a € Teog ...... stop 
Ún o.oo. OTT BUEN Tag: a NSDSI Wu mago 0 TAT 
XI. 5.4. 1-17. 
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The word ' antevasi’ (lit, one who dwells near a teacher ) 
occurs in the Sat. Br. V. 1. 5. 17 and in the Tai, Up. I. 11. The 
Sat. Br. (XI. 3, 3. 2) says®®* ‘he who takes to brahmacarya indeed 
takes upon himself a sacrificial session of long duration.’ It 
further says ( XI. 3. 3. 3-6) that the boy when entering upon 
studenthood approaches giving a fourth part of himself to Agni, 
Death, the teacher and himself and that by the offering of 
samidh ( to fire), by begging and by doing work in the teacher's 
house respectively he secures freedom from the action of the 
first three. It also says that after one finishes studenthood and 
takes the ceremonial bath one should not beg. Vide Gopatha 
Br. (ed. by Gastra ) 2. 3 and Baud. Dh. S. I. 2,53, The Sat. Br. 
(IIL 6. 2. 15 ) further says ‘therefore brahmacarins protect the 
teacher, his house and his cattle, with the idea that otherwise he 
might be taken away from them '.5?7 

Janamejaya Pariksita asks the harhsas (who were the 
Ahavanlya and Daksina fires) ‘what is holy’ and the latter 
reply ‘It is brahmacarya’ (vide Gopatha Br. 2. 5). Gopatha (2.5) 
further says‘ the period of studenthood for the mastery of all 
Vedas is 48 years, which, being distributed among the Vedas in 
four parts, makes brahmacarya last for 12 years, which is the 
lowest limit; one should practise brahmacarya according to one’s 
ability before taking the ceremonial’?! bath.’ The same work says 
that the brahmacar! should fetch samidhs every day for worship- 
ping fire and beg and that if he does not do so continuously for 
seven days he has to undergo upanayana again (2. 6) and that 
the lady of the house should daily give alms to a brahmacarin 
with the idea that he may not deprive her of her wealth, of 
merit due to:síüpurta, It also says that a brahmacārī should 
not sleep ona cot, should not engage in singing and dancing, 
should not roam about, should not spit about nor go 
to a cemetery.5?? 
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It appears from the above and from the Upanisad passages 
set out immediately below that originally Upanayana was a very 
simple matter. The would-be student came to the teacher with 
& samidh in his hand and told the teacher that he desired to enter 
the stage of studenthood and begged to be allowed to bea 
brahmacdr! living with the teacher. There were no elaborate 
ceremonies like those described in the grhya sütras. The word 
brahmacarya occurs in the Katha, Up. I. 1.15, Mundaka II. 1. 7, 
Chaindogya VI. 1. 1 and other Upanisads. The Chandogya 
andthe Br. Up., probably the oldest among the Upanisads, 
furnish very valuable information. That some ceremonies were 
required before a young boy was admitted as a student even in 
Upanisadic times is clear from the statement in the Chandogya 
V., 11.763 that when A$vapati Kekaya was approached by 
Praécinagala Aupamanyava and four others who carried fuel in 
their hands (like young students) and who were grown-up 
householders and theologians, ‘he ( Asvapati) without submit. 
ting them to the rites of Upanayana began the discourse’, When 
Satyak&ma “*! Jabala tells the truth about his gotra to Gautama 
Háridrumata, the latter says ‘fetch, dear boy, fuel, I shall 
initiate you. You have not swerved from the truth’ ( Chándo- 
gyalV.4.5). Similarly in the Br. Up. VI. 2. 7. it is said that 
former students ( i. e. students in former ages) approached ( the 
teacher for brahmacarya) only in words (i. e, without any 
further solemn rite or ceremony ),°8* In the most ancient times 
it is probable that the father himself always taught his son, 5!i! 
But it appears that from the times of the Tai S. and the 
Brahmanas the student generally went to a guru and stayed in 
his house (vide note 624 about Nábhànedistha). Uddalaka 
Aruni who was himself a profound philosopher of brahma asks 
his son Svetaketu to enter upon brahmacarya and sends him toa 
teacher to learn the Vedas.°*4 The same Upanisad describes the 
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aérama of brahmacarya ‘ dwelling as a brahmaoár! in the house 
of ateacher, mortifying his body in the house of his teacher 
till his 5 end’, Chandogya IV. 4. 4. shows that the teacher 
asked the pupil his gotra ( in order that he may address him by 
that name ), The same Upanisad shows that the brahmacar! had 
to beg for food ( IV. 3. 5), that he had to look after the fire of his 
teacher (IV. 10. 1-2) and that he had to tend his cattle (IV. 4. 5). 
The age when upanayana was performed is not expressly stated 
in the Upanisads except in the case of Svetaketu who was 12 
( vide note 634 above), The period of student-hood was usually 
twelve (Chandogya II. 23.1, IV. 10.1, VL1.2), though the Chando- 
gya ( VIII. 11. 3) speaks of Indra's brahmacarya for 101 years 
and Chandogya II. 23. 1; speaks of brahmacarya for life, 


We shall now turn to upanayana as described in the sütras 
and smrtis. The following matters fall to be treated under 
Upanayana: The proper age for upanayana, the auspicious 
seasons for it ; the skin, the garments, the girdle and the staff 
for the brahmacdrins of different varnas; the yajfiopavita; the 
preliminaries of upanayana, such as homa, taking of curds by 
the boy, afijaliptrans, asmarohana; the principal rites of 
upanayana viz taking of the student's hand by the teacher 
touching the chest of the student expressive of acceptance as 
pupil, handing the boy to Savitr and other gods (paridàna ), 
instruction in the duties of the student (such as putting fuel on 
fire, begging &o, ), instruction in the famous Savitr! mantra; 
medhajanana ; study of the Vedas and daily recitation of Vedic 
texts; special vratas of the brahmacari; Patitasavitrika (those 
whose upanayana has not been performed at all) and rules 
about them, These matters will now be dealt with in order. It 
should be remembered that all these matters are not dwelt upon 
by all the smrtis nor are they treated of in the same order. 
Further the Vedic mantras often differ in the different sütras, 


The proper age for Upanayana 


The A’y, gr.95 (I. 19. 1-6) says that a br&hmana boy 
should undergo upanayana in the eighth year from birth or 
from conception, a ksatriya in the 11th year, a vaisya in the 
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12th and that to the 16th, 22nd and 24th years respectively for the 
three varnas it cannot be said that the time for upanayana has 
passed, Ap." (10, 2), San. ( II. 1), Baud. ( II. 5. 2) and Bhar. 
(1. 1), Gobhila (II. 10. 1) grhya sütras, Yàj. I. 14, Ap. Dh. S. I. 1. 
1. 19 expressly say that the respective years are calculated from 
conception. The Mahabhasya °? also refers to the rule that a 
brahmana’s upanayana is to be performed in the 8th year from 
conception. Pàr.5? gr. (II. 2) allows upanayana in the 8th 
year from birth or conception and adds that in the case of all 
varnas family usage may be followed, Yaj. I. 14 also refers to 
family usage. Sàn. gr. (II. 1. 1) allows upanayana in the 8th 
or 10th year from conception, the Manava gr. (I. 22. 1) allows 
it in the 7th or 9th year, the Kathaka gr. (41. 1-3) prescribes 
7th, 9th and 11th years for the upanayana of the three varnas 
respectively. In some smrtis upanayana is allowed to be 
performed even earlier or at different ages, e. g. Gautama (I. 6-8) 
prescribes that upanayana for a brahmana is in the 8th year 
from conception but it may be in the 5th or 9th according to the 
result desired ; and Manu. II. 37 says that if spiritual eminence 
( for the boy ) is desired ( by his father) then upanayana may 
be performed in the 5th year for a bráhmanas, in the 6th year for 
a ksatriya if there is a desire for military power, in the 8th for 
a vaisya if there is desire for endeavour to accumulate wealth. 
Vaik. (IL 3) also prescribes the 5th, 8th, 9th years from con- 
ception fora bráhmana if there is a desire respectively for 
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spiritual eminence, long life and wealth. The Ap. Dh. S. I. 1. 
1. 21 and Baud. gr. (II. 5) prescribe 7th, 8th, 9th, 10th, 11th, 12th 
years respectively for one desiring spiritual eminence, long life, 
brilliance, abundant food, physical vigour and cattle. 


Therefore, the Sth, 11th'and 12th years from birth for the three 
varnas are the principal time for upanayana; while the years 
from 5th onwards up to 11th are the secondary time ( gauna ) 
for a br&áhmana, 9th to 16th are secondary for ksatriya and so 
on. From 12th to 16 is gaunatara for brahmanas and after 16 
gaunatama for them. Vide Sarhskāra-prakāśa p. 342. 


The auspicious times according to the Áp. gr. and Áp. Dh. 
S. I. 1. 1.19, Hir. gr. (L 1) and Vaik. are vasanta (spring), 
grisma (summer ), and áarad (autumn ) for the three varnas. 
The Bhar. gr. (I. 1) says that upanayana for a brahmana 
should be performed in vasanta, for a ksatriya in summer or 
hemanta, for a vaigya in $arad, in the rains for a carpenter 
(rathakàra) or in śiśira for all. Sabara in his bhdsya on 
Jaimini VI. 1. 33 where upanayana is denied to $üdras quotes 
‘vasante brahmanam upanaylta’ as a Vedic text. Asv. gr. I. 4.1 
(quoted above in f. n. 494), Hir. gr. (I. 1. 5, S. B. E. 
.vol 30 p.137) and Bhar. gr. (1.1) say that upanayana 
should be performed in the bright half of a month, on an 
auspicious naksatra, particularly under a naksatra the name of 
which is masculine, 94? 


Later works introduced very intricate rules about the 
proper months, tithis, days and times for upanayana. It is neither 
possible nor very necessary to go into these astrological details. 
But & few words must be said as in modern times upanayana is 
performed only in accordance with these rules, Vrddhagargya**! 
laid down that six months from Magha were the proper months 
for upanayana, while others say that five months from Magha 
are the proper ones. Then 1st, 4th, 7th, 8th, 9th, 19th, 14th, 15th 
i. e. (full moon and new moon) tithis are generally avoided 
(though there are some counter exceptions which are not set out 
here). It is stated that upanayana should not be performed 
when Venus is so near the sun that it cannot be seen, when the 
sun isin the first degree of any zodiacal sign, on &enadhy&ya 
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days and on galagraha “? ( the tithis specified above). Jupiter, 
Venus, Mars“? and Mercury are respectively the presiding deities 
of the Rgveda and the other Vedas. Therefore the upanayana 
of those who have to study these Vedas should be performed on 
the week days presided over by these planets, Among week days 
Wednesday, Thursday and Friday are the best, Sunday is mid- 
dling, Monday is-the least suitable, but Tuesday and Saturday are 
prohibited (except that for students of the Samaveda and ksatriyas 
Tuesday is allowed). Among the naksatras®* the proper ones 
are Hasta, Citra, Svati, Pusya, Dhanistha, A$vint, Mrgasiras, 
Punarvasu, Sravana and Revatl. There are other rules about 
naksatras with respect to those who follow a particular Veda 
( which are passed over). One rulé is that all naksatras except 
Bharanl, Krttikà, Magha, Visakha, Jyestha, Satatārakā are good 
for all. The Moon and Jupiter must be astrologically strong with 
reference to the boy's horoscope. The rule about Jupiter probably 
arose from the fact that Jupiter was supposed to rule over 
knowledge snd happiness and as upanayana was meant to be 
the entrance for Veda-study, Jupiter's benevolent aspect was 
thought to be necessary. If Jupiter and Venus are not to be 
seen owing to nearness to the sun, upanayana cannot be pere 
formed. Jupiter when in the 2nd, 5th, 7th, 9th, 11th zodiacal 
sign from the sign of birth ( calculation to be made inclusive of 
the sign of birth ) is auspicious, when in the 1st, 3rd, 6th, 10th 
place from the sign of birth it is auspicious after the performance 
of a propitiatory homa and when it is in the 4th, 8th, 12th place 
from birth, it is inauspicious. The moon is supposed to be 
malefic when she is in the 2nd, 4th, 5th, 8th, 9th or 12th place 
from the sign of birth. Four hours from sunrise is the best for 
upanayana, from that time to noon is middling and afternoon is 
prohibited. Some said that & person's upanayana should not be 
performed in the month in which he was born, others restricted 
the prohibition to the paksa ( the half ) of the month in which he 
was born, There are other rules about the Lagna (the rising 
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zodiacal sign at the time of upanayana) which are not set out 
here, There are other prohibited astrological conjunctions like 
Vyatipata, Vaidhrti &o. For detailed rules on these, works like 
the Sam. Pr. ( pp. 355-385 ), Nirnayasindhu and Dharmasindhu 
may be consulted, 


For persons who are entitled to perform the upanayana of a 
boy, vide note 480. 


A brahmacar! had to wear two garments, one for the lower 
part of the body (vasas), another for covering the upper part of the 
body (uttarlya). Ap. Dh. S. (I. 1. 2. 39-I. 1. 3. 1-2) says that ‘the 
garment 55 (vasas) for a brahmana, ksatriya or vaisya brahmacar! 
is respectively to be made of hemp, flax, ajina ( deerskin ), some 
teachers prescribe that the lower garment should be of cotton 
but coloured reddish-yellow for brahmanas; dyed with madder fér 
ksatriyas, dyed with turmeric for vaisyas.' Par. gr. (II. 5), Manu 
( IL. 41) speak of ‘ àvika ' ( made of wool-) for vaisya instead of 
‘ajina’, Vas. Dh. S. (XT. 64-67) says that a brahmana (brahmacár!) 
should wear a (lower) garment which is white and unblemished 
(or new) and for a ksatriya or vaisya it should be the same as in 
Ap. Dh., but for vai$ya Vas. prescribes also one made of kuŝa 
grass or he says that all should wear cotton cloth that is undyed.’ 
Gaut. (117-20) on the other hand says ‘ for all the lower gar- 
ment may be made of hemp, flax or kuga grass (cira) or of the 
hair of the mountainous goat ( kutapa ); other teachers prescribe 
coloured garments, one coloured with the juice of trees for 
bráhmanas and madder-red and yellow for ksatriya and vaiéya. 
Adv. gr. (I. 19. 8), Par. gr. (II. 5), Vas. Dh. S. (XI. 61-63), Baud. 
gr. (II.5.16 ) say that the upper garment for a bráhmana should 
be the skin of a black deer, for ksatriya the skin of ruru deer and 
for a vaisya of cow-skin or of goatskin. Baud, and Asv, pres- 
cribe only goat skin. Par, gr. adds that if any one cannot secure 
a skin suited to one’s varna, he may wear an upper garment 
of cow-hide as the cow is the chief among animals,"* Baud, gr. 
II. 5. 16 presoribes the skin of black deer for all in the same 
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circumstances. Ap. Dh. S. (I. 1. 3. 7-8) gives the option to all 
varnas to use a sheep skin (as upper garment) or a woollen 
plaid ( kambala ). A&v. gr. ( I. 19. 8-9) appears to suggest that the 
lower and upper garments may be of the same skin or that the 
lower garment may be white or coloured (as stated above by 
Ap. Dh.S,) The K&thaka gr. (41. 13) says that the upper 
garment for the three varnas should be respectively of the skins 
of black deer, tiger and ruru deer. A vestige of these rules 
gurvives in the modern practice of tying & small piece of deer 
skin to the yajiiopavita of the boy when his upanayana is 
performed. 


That the rules about the lower and upper garments go back 
to great antiquity is shown by a reference to a Brühmana 
passage in the Ap. Dh. 8.55? T, 1, 3. 9 ‘one should wear only deer- 
skin (as lower and upper garments ) if one desires the increase 
of Vedic lore, only (cotton ) garments if one desires the increase 
of martial valour and both if one desires both’, 


Danda (staff):—There is some divergence of view about 
the trees of which the staff was to be made. Asv. gr. ( I. 19. 13 
and I, 20. 1) says ‘a staff of the palaga wood for a brahmana, 
of udumbara for a ksatriya and of bilva for a vaisya or all the 
varnas may employ a staff of any of these trees,” The Ap. gr. 11. 
15-16 (this is the same as Ap, Dh. 8, 1.1. 2. 38) says that the staff 
should be of palá$a wood for a bráhmana, of the branch of the 
nyagrodha tree (so that the downward end of the branch forms 
the tip of the staff) for a ksatriya, of badara or udumbara wood 
for a vaisya; while some teachers say that the staff should be 
made of a tree (which is used in sacrifices ) without reference 
to any varna, Gaut.(I. 21) and Baud. Dh. S. (II. 5.17) say 
that the staff of palaga or bilva should be used for brahmana and 
Gaut, ( I. 22-23 ) says that asvattha and pilu wood staff should 
be used respectively for ksatriya and vaisya or of any saorificial 
tree for all varnas. Baud. gr. prescribes nyagrodha or rauhitaka 
for ksatriya, and badara or udumbara for vai$ya. Pār, gr. 
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(IL 5) recommends a staff of palása, bilva and udumbara 
respectively for the three varnas (or any of these for all ). 
Kathaka gr. (41. 22) recommends palaéa, a$vattha and nyagrodha 
respectively for the three. Manu (II.45) prescribes bilva and 
palaéa for bráhmana, vata and khadira for ksatriya, pilu and 
udumbara for vaiéya, and Kulluka adds that two staffs should 
be used by the boy, as two are recommended in a compound. 


The staff was required for support, for controlling the 
cattle of the teacher ( which the student was to tend ), for protec- 
tion when going out at night and for guidance when entering 
a river or the like.** 


The length of the staff varied according to the varna of the 
boy. Asv. gr. I. 19. 13, Gaut. I. 25, Vas. Dh. S. (XI. 55-57), 
Par. gr. ( II. 5), Manu ( II. 46 ) prescribe that in the case of the 
brahmana, ksatriya or vaisya boy respectively the staff 
should be as high as his head, forehead or the tip of the nose, 
The San. gr. ( I1. 1. 21-23, S. B. E. vol. 29. p. 260) on the other 
hand reverses this ( the bráhmana having the shortest staff and 
the vaisya the longest). Gaut, I. 26 says that the staff should 
be one not eaten by worms, should have the bark attached to it, 
and should have a curved tip, while Manu IT. 47 adds that the staff 
ghould be straight, pleasing to look at &nd should not have come 
into contact with fire. The San. gr. (II. 13. 2-3) prescribes that 
the brahmacár! should not allow any one to pass between himself 
and his staff and that if the staff, girdle or the yajfiopavita break 
or rend, he has to undergo & penance (same as the one for the 
breaking of a chariot at a wedding procession ) and that at the 
end of the period of brahmacarya, he should sacrifice in water 
the yajfiopavita, staff, the girdle and the skin °% with a mantra 
to Varuna (Rg. I. 24. 6) or with the sacred syllable ‘om ', 
Manu II. 64 and Visnu Dh. S. ( 27. 29 ) say the same thing, 


Mekhala ( girdle ) :—Gaut. (I. 15), Aév. gr. ( I. 19. 11 ), Baud, 
gr. (IL 5. 13), Manu II. 42, Kathaka gr. (41. 12), Bhar, gr. (I. 2) 
and others prescribe that a girdle made of mufija grass should be 
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tied round a brahmana boy's waist, one made of mürv& grass 
(which.is used for making a bowstring) for a ksatriyaand one of 
hemp cords for a vaisys. Páraskara says that the string of a bow 
should be used for a ksatriya and of mürvà grass for a vai$ya and 
adds that in the absence of these the girdle should respectively 
be made of kusa, aSmantaka and balvaja grass (for brahmana, 
ksatriya and vaigya ). Manu (II. 42-43) gives the same rules as 
Par, gr, Ap. Dh. S. (I. 1.2. 35-37) 5! optionally allows a girdle of 
mufija grass with an iron piece intertwined in it for kgatriyas 
and woollen string or the yoke-string or a string of tamala bark 
for vaigyas (according to some). Baud. gr. (II. 5. 13) allows 
maufij girdle also to all. Some of the sütras (e. g. Baud. gf., 
Ap. Dh. 8.) further prescribe that the girdle of mufija grass should 
have three strings to it and the grass should have its ends turned 
to the right and the knot of the girdle should be brought 
near the navel. Manu (II. 43) says that there may be one knot 
or three or five (according to family usage, says Kullüka ). 65? 
In order to convey an idea of the rites of upanayana in the 
days of the grhya sütras the ceremony as contained in the Asv. 
gr. sūtra (which is among the shortest ) is set out in full.‘ 
' Let him initiate the boy who is decked, whose hair (on the 
head ) is shaved (and arranged ), who wears a new garment or 
an antelope skin if a brahmana, ruru skin if a ksatriya, goat's 
skin if a vaisya; if they put on garments they should put on dyed 
ones, reddish-yellow, red and yellow ( for a bráhmana, ksatriya, 
vaisya respectively ) they should have girdles and staffs ( as 
described above). While the boy takes hold of (the hand of ) 
his‘ teacher, the latter offers (a homa of clarified butter oblations ) 
in the fire (as described above ) and seats himself to the north of 
the fire with his face turned to the east, while the other one ( the 
boy ) stations himself in front (of the teacher) with his face 
turned to the west. The teacher then fills the folded hands of 
both himself and of the boy with water and with the verse ‘ we 
choose that of Savitr ' (Rg. V. 82. 1) the teacher drops down the 
water in his own folded hands on to the water in the folded 


651. sar rere Aleit avatiter | smdtq derer) AA amr gi 
amg, q. «v. I. 1. 2. 34-37. araz is oxplained as gror (hemp) in the com. on 


atts IL 10. 10 and by geg% as‘ amet ARAR qa: | wea erat wien 


,, 
652. The number of knots was probably regulated by the number 
of the pravara sages invoked by a person. 
653. Vide Appendix for the text of Asv, gr. and for a very concise 
form prepared recently. 
H. D. 96 
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hands of the boy; having thus poured the water, he should seize 
with his own hand the boy's hand together with the thumb (of 
the boy) with the formula 'by the urge(or order) of the god Savitr, 
with the arms of the two Asvins, with the hands of Püsan, I seize 
thy hand, oh! so and 80,59 * with the words ' Savitr has seized thy 
hand, oh so and so’ a second time ( the teacher seizes the boy's 
hand); with the words ' Agni is thy teacher, oh so and so’a 
third time. The teacher should cause (the boy ) to look at the 
sun, while the teacher repeats ‘God Savitr! this is thy 
brahmacürl, protect him, may he not die% and (the teacher 
should further ) say ' Whose brahmacar! art thou ? thou art the 
brahmacarl of Prana. Who does initiate thee and whom ( does 
he initiate)? I give'5 thee to Ka (to Prajdpati)’, With the 
half verse (Rg. III 8. 4.) ‘the young man, well attired and 
dressed, came" hither’ he (the teacher) should cause him to 
turn round to the right and with his two hands placed over (the 
boy's) shoulders he should touch the place of the boy's heart 
repeating the latter half (of Rg. III. 8. 4). Having wiped the 
ground round the fire the brahmacar! should put (on the fire) a 
fuel stick silently, since it is known (from sruti) ‘ what belongs 
to Prajipati is silently ( done)’, and the brahmacart belongs to 
Prajipati. Some do this (offering of a fuel stick) with a mantra 
‘to Agni I have brought a fuel stick, to the great Jatavedas; 
by the fuel stick mayst thou increase, Oh Agni and may we 
( inorease ) through brahman (prayer or spiritual lore), sv&h&', 55 
Having put the fuel stick ( on the fire) and having touched the 
fire, he ( the student ) thrice wipes off his face with the words ‘ I 





653a. Here the boy should be addressed by his n&me. The formula 
t devasya tv& ’ occurs in several connections (e. g. in adoption eto, ) in 
several sathbitas. Vide for this qrar, «f. II. 11, 8. «f. 11. 6. 8.6. A similar 
formula occurs in sqq, asmara II. 3. 24 and II. 9. 5, füvew. q. I. 11. 17, 
maat. I. 22, 5, d. qr. IL 5. 28 (Guea......gemrargradsat ), «raw. 41. 16 
(reads as in ql, g. ) 

654. qw... eat ga, This aeq occurs also in the amq. mexurz II. 
8. 31 ( srari 8 da gÅ ...... qu) and in area 1.22. 6, pty. I1. 18. 4 
and others. 

655. The words meq se... qRqqua occur in amq. a. qr, IL. 3. 29, 
wrewawr I. 22. 5, areene II. 2 ( with variations in all ) 


656. For the whole verse gar garam: vide note 620 above. 
, 657. swt aitraarerd &c—The first half ocours in AN. a. qr. II. 6. 2 
ment IL. 4, wq. gr. I. 7. 2, darer II. 10. 46, amara. I. 8, all of 


which have a long latter half like qar wa 
Awa marar eto, aftrar what qd mag 
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anoint myself with lustre’; it is known (from $ruti) ‘for he 
does anoint himself with lustre’, ‘May Agni bestow on me, 
insight, offspring and lustre; on me may Indra bestow insight, 
offspring and vigour (indriya); on me may the sun bestow 
insight, offspring and radiance; what thy lustre is, Oh Agni, 
may Ithereby become lustrous; what thy strength is, Agni, 
may I thereby become strong; what thy consuming power is 
Agni, may I thereby acquire consuming power'.? Having 
waited upon (worshipped) Agni with these formulas, (the student) 
should bend his knees, embrace ( the teacher’s feet) and say to 
him ‘ recite, Sir, recite, Sir, the Savitri’. Seizing the student’s . 
hands with the upper garment (of the student) and his own hands 
the teacher recites the Savitri, first pada by pada, then hemigtich 
by hemistich (and lastly) the whole verse. He (the teacher) should 
make him (the student) recite (the Sàvitrl) as much as he is 
able. On the place of the student’s heart the teacher lays his hand 
with the fingers upturned with the formula ‘I place thy heart"? 
unto duty tome; may thy mind follow my mind; may you 
attend on my words single-minded ; may Brhaspati appoint thee 
unto me’. Having tied the girdle round him (the boy) and 
having given him the staff, the teacher should instruct him in 
the observances of a brahmacar! with the words ‘ a brahmacari*° 
art thou, sip water, do service, do not sleep by day, depending 
( completely ) on the teacher learn the Veda’. He (the student ) 
. should beg ( food) in the evening and the morning ; he should 
put a fuel stick ( on fire) in the evening and the morning. That 
(which he has received by begging) he should announce to 
the teacher; he should not sit down ( but should be standing ) 
the rest of the day. ” *'! 
The whole procedure of upanayans is more elaborately 
described in the Ap. gr., in Hir. gr. and Gobhila, A few points 


658, aft mut &o. These mantras occur in Ẹ. d. III. 3. 1, 2and III. 
5. 3. 2 ; also in RT. T., wt. qr. IL. 5. 62 &c. 

669. an aa &c. 1 hese words also occur in qrgeney: II. 2., erermr. I. 22. 
10, wag. (where we have aa gqq). These words also occur in the 
marriage ceremony (as addressed by the husband ) , vide qreeney. I. 8. 

660. warardi@ &c. These words ( with some additions and omis- 
sions ) occur in sm, a. qr. Il. 6. 14, qney. IL. 3, ereww 41.17 and 
several others. These are based on the gru passage quoted in note 625 
above. In Ean said simply ‘ do not sleep ' and this is explained in 
ang, V. G, I. 1. 4. 28. as © are q: qafeardt maraisi eemps endis» 

661. spaa sacrifice is to be performed after a part of the 
Veda has been learnt. , vide erg, q. 1.22. 10-16, oiftrergey IIL 2. 46-47. 
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of interest and divergence may be noted here briefly. It is 
remarkable that Asv., Ap, and several other siitrakéras do not 
say a word about the sacred thread, while a few like Hir. gr. 
(I, 2. 6), Bhar. gr. (L3) and Manava gr. ( I. 22. 2) say that the 
boy already wears the yajfiopavita before the homa begins; 
while Baud. gr. (IL. 5. 7) says that the boy is given the 
yajfiopavjta and then made to recite the well-known mantra 
‘the Yajfiopavita is extremely sacred’ and the Vaik. smarta 
( II. 5 ) says that the teacher gives the upper garment to the boy 
with *'* the verse ' paridam vàsah',the sacred thread with the 
mantra ' Yajfiopavitam ' and the black antelope skin with the 
mantra ' the eye of Mitra’. Sudarsana on Ap. gr. 10. 5 says that 
the boy puts on the yajfiopavita with the mantra before he takes 
his meal ( according to some) or (according to others) before’ he 
puts the fuel stick on the fire and relies on Ap. Dh. S. I. 5. 15. 1 
for support. According to Karka and Harihara ( on Paraskara ) 
the ya‘fiopavita was given to the student by the teacher after the 
tying of the girdle. The Samskaratattva p. 934 says the same. 
Late works like the Samskararatnamala (p. 202) prescribe the 
wearing of the sacred thread before the boma, The origin and 
development of the ideas about yajiiopavita will be dealt with 
separately later on, Ap. gr. ( X. 5), Baud gr. (IL 5. 7) and 
Pār. gr. (II. 2) prescribe a dinner to br&hmanas before the 
ceremonies begin and receiving their benedictions. Ap. gr. 
( X. 5), Bhar, gr. (I. 1), Baud gr. "5 ( II. 5. 7) say that the boy 
also is made to take food; according to later works (e.g, 
Samsk&raratnamàlà ) the boy takes his meal in the same dish 
with his mother (for the last time) and other brahmacarins (eight 
in number ) are also invited at the same time for meals in the 





662. ene gitered urere i were «reí (qutm qot 
fas soedeagsi great | sige ota ge wai sme] AT: 
git) aN Ran raaa quasrauqraqfa | st. q. II. 5. 7-8; the verse 
apá is quoted as from qaeraftere in a. (I. p. 81) and is 
repeated even in the island of Bali by the pedandas. In some mss. of 
P&r. gr. this mantra occurs, but it is an interpolation, as Karka, Jaya- 
rime and Harihara say ' yan ganito TATA a Ear) (EREI). 

663. atte mra: — this is amq. a. qr. II. 2. 8; freq ay: is suv. a. 
qr. II. 2. 11. 


664. Acc. to emgreemrer IT. 2. 3 the smard says "agito marea 
amedidetcrenta.’ 


665. ws. «. ‘gat Donte cee a darter emt gre 
wierd warm! &o. ( II. 6.7 ). 


ear 


Oh. VII ] Procedure of Upanayana 285 


company of the boy. This practice is observed even in modern 
times, Almost all prescribe that the boy is shaved on this day 
( as in caula); this also is done in modern times. But in 
ancient *'* times the shaving was done by the acarya himself as 
stated by Sudargana on Ap. gr. 10. 6-8. There are several other 
matters detailed in Ap. and others, on which Asv. and some 
others are silent, The important ones are mentioned below. 

(a) Ap. gr. (10.9), Manava gr. (1.23.12), Baud. gr. 
(II. 5, 10), Kh&ádira gr. (IL 4) and Bhar. gy. (I. 8) make the boy 
tread on a stone to the north of the fire with his right foot after 
homa. The mantras repeated in the several sütras are significant 
asking the boy to be firm like a stone. **" 


(b Manava gr. (1.22.3) and Kathaka gr. (41. 10) prescribe 
after homa the tasting of curds thrice after repeating the verse 
‘ Dadhikr&vno akdrisam ' ( Rg. IV. 39. 6=Tai. S. I. 5. 4. 11). 


(c) Pār. gr. (II. 2), Bhar. gr. (1,7), Ap. g?. (11. 1-4), Ap. 
Mantrapatha (IL. 3. 27-30), Baud. gr. II. 5. 25 ( quoting S&ty&- 
yanaka ), Manava gr. I. 22. 4-5, and Khadira gr. II. 4. 12 refer 
to the fact that the teacher asks the boy his name and the latter 
pronounces his name, The teacher also asks whose brahmacdrl 
the boy is. 


A person was given ( as shown above at pp. 246-247 ) 
an abhivàdanlys name either derived from the naksatra of 
birth or from a deity name or the gotra name. This was 
necessary for several purposes, The teacher had to know that 
the boy came from a good family, he had also to address him 
by name(as there might be several pupils). It is wrong to 
suppose  ? from the story of Satyakima Jabala (where the 


666. E sis asia das Vi we ses RA crate! 

Arora erret Brads wr | ays ERÈ serena Ra- 

bubble Aida edad sm. q. X.6-8, greet on sūtra 
TTSFRCOTNG TAS HCTACITS 


says ' riede’ and on sūtra 8 ‘ fir — erred: 
g weaned att area: dananya gia sure ceu | 8 wore 
HAC smi: qian maqgardate ! wel qemmd vite: qang- 


ders CAAA senetarat qaqa |.’ EA on aq. T. X. 6 says 
‘gd magai ntearard: wera atta geu s wait,’ which is combated 
by . 
667. onftdaagrrragite ed RUA wet snp Re Tara quer garam: t 
ama. #. qr, II, 2, 2, which is the se in sqq, 3, mo |, wj. T. 

668. Vide Keay in * Ancient Indian Education’ p. 23 where he says 
‘it was still the rule for br&hmagas to be received as students.’ Dr. 
Ghurye in ‘ Caste and race in India ’ p. 48 merely repeats this dictum. - 
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teacher asked him his gotra ) that only brahmanas were admitted 
to brahmacarya, All smrtis, even the latest, contemplated that 
the three castes had the right to learn the Veda. It is one thing 
to have a right and another to exercise it, Probably very few 
ksatriyas cared to submit their sons to the rigorous discipline 
of brahmacarya as laid down in the smrtis and cared much less 
for Veda studies. In the Mahābhārata and in the Kadambarl 
it is said that the princes were taught in a special house con- 
struoted for the purpose and teachers were paid handsomely 
and brought there to teach instead of the princes going to the 
teachers. 


It is not possible for want of space to show how the great- 
est possible confusion prevails as to the order of the various 
components of the ceremony of upanayana, But a few striking ' 
examples may be given. Asvalāyana gr. treats of the tying of 
the girdle and the giving of the staff almost at the end of the 
ceremony, while Ap. gr. puts this after homa and immediately 
before aüjalipürana (filling the folded hands of both with 
water); ASvalayana puts &dityadaróana after the boy's hand is 
held by the teacher and before paridána (handing the boy over 
to the deities ), but Bhar. ( I. 9) puts it after the instruction in 
the observances of brahmacarya. The Bhar. gr. (I. 9) treats 
of Adityadarsana almost at the end of the rites, while Adv, 
places it among the earlier ones after homa. Besides the same 
mantras are employed by different sütras for different purposes; 
for example, the mantra ‘sugravsh &c,’ is employed by Ap. at 
the time of taking the staff by the boy ( XI. 14 and Mantrapatha 
II. 5. 1), while Agv. gr. (I. 22. 19), Bhar. gr. (I. 10), Manava gr. 
(I. 23, 17 ) employ it in * medhájanana' (on the 4th day after 
upanayana ) and Par. gr. (IT. 4) employs it at the time of putting 
a fuel stick on fire. Asv. employs the verse 'yuv&à suvdsah’ 
( Rg. III. 8. 4) for making the boy turn round ( first half ) and 
for touching the region of the boy's heart ( latter half ), while 
the same verse is employed at the time of tying the girdle 
round the boy's waist by the Manava gr. (I, 22.8) and Par, 
gr(IL 2). 

Later writers went on adding mantras and "letails,' On 
the day prior to upanayana the Nandigraddha was performed as 
said by Haradatta on Ap. gr. 10. 5. Grahamakha (8 sacrifice to 
the planets ) also may be performed the previous day or on any 
day within 7 or 10 days of the upanayana, Then before the 
actual upanayana, there is the worship of Ganapati and of 
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Kuladevatás, puņyähaväcana, the worship of M&trs and the 
consecration of the mandapa-devatàs, For the detailed modern 
procedure ( prayoga ) of upanayana, the S, R. M. ( pp. 197-210 ), 
which in the main follows the briefer procedure in the grhya 
sutras, may be- consulted. Up to the act of making the boy 
dine with his mother it is the father who does everything; 
thereafter it is the àcárya& who does the rest, The sarnkalpa 
of upanayana is given below °°, 


Yajfopavita*” :—A few words must be said on the history of 
yajfiopavita from ancient times. Among the earliest references is 
one from the Tai. S. II. 5. 11.1 ‘the nivlta*'! is (used in actions) 
for men, the pracinavita ( is used in rites ) for pitrs, the upavita 
(in rites ) for gods ; he wears it in the upavita mode (i.e. slung 
from the left shoulder), thereby he makes a distinguishing 
sign of the gods’. In the Tai, Br. (I. 6.8.) we read ‘wearing in the 
pracInavita form he offers towards the south; for in the case of 
pitrs, acts are performed towards the south. Disregarding that 
one should wear in the upavita form and offer in the north only, 
since both gods and pitrs are worshipped (in this rite)'.* The 
three words nivita, praciInivita and upavita are explained in the 
Gobhila gr. (I. 2. 2-4) which says ‘ raising his right arm, putting 
the head into ( the upavita ) he suspends ( the cord ) over his left 
shoulder in such a way that it hangs down on his right side; 
thus he becomes yajiiopavitin. Passing his left arm, putting 
the head (into the upavita) he suspends it over his right 
shoulder, so that it hangs down along his left side; in this way 
he becomes pracinavitin; a person becomes pracinavitin only 
in the gacrifice offered to the Manes’ *'?, To the same effect is 


669. amarg srererred Qermret deden game fürserfufargda dtr 
vq smqereie qan aftectsrefiegdarardeigaenftsfterqaaaerreed denn 
after git aged Haid | 

676. Vide ‘ Orion ' by the late Mr. Tilak pp. 145-148 for discussion 
on this. 


671. finite epum rre Agat Ferme! aaraa quani 
epum a. & I1, 6. 11.1. 

672, qira: mAn rR aA Rya sawa "qi 
Taa rT ARa (aud R Frea Rra ian wae iR 
irepl wr. I. 6. 8. 

678. quer RAs ada sR wfaot waraas 
weed aiit TAR a Lact ager RAs qta aR må 
SS ee mirri sea atte 
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Khádira gr. I. 1. 8-9, Manu II. 63, Baud. gr. paribh&sa-sütra II. 
2. 7 and 10, Vaik. I, 5. The Baud.” gr, paribhásá-sütra II. 2.3 
says ' when it is carried over the neck, both shoulders and the 
chest and is held with both the thumbs (of the two hands) 
lower than the region of the heart and above the navel, that is 
nivita ; (when the sruti says it is) for men, what it means is that 
it is for sages. The occasions when nivita mode is used are: 
rsi-tarpana, sexual intercourse, sarhskāras of one’s children 
except when homa is to be performed, answering the calls of 
nature, carrying & corpse and whatever other actions are meant 
only for men; nivita is what hangs from the neck ’, 

The Sat. Br. (II. 4. 2. 1, S. B. E. vol. 12, p. 361) says " the 
gods being yajüopavltins approached near, bending their right 
knee; he (Prajàpati) said to them ‘the sacrifice is your 
food, immortality is your strength, the sun is your light’; then 
the pitrs approached bim, being pracindvitins and bending their 
left knee and then men approached him covered with a garment 
and bending their bodies" etc." It is important to note 
here that men are said to have been covered only with a garment 
and there is no reference in their case to any mode of wearing 
either as yajfiopavita or nivita or pracinavita, This rather 
suggests that men wore only garments when approaching gods 
and not necessarily a cord of threads, In the Tai.** Br. III. 10.9. 
it is said that when vak (speech) appeared to Devabhaga 
Gautama he put on the yajfiopavita and fell down with the 
words ‘namo nama} *. 


It seems to follow from a passage in the Tai. A, ( II. 1) 
thata strip of black antelope skin or of cloth was used in 
ancient times as upavlta*'" ‘the sacrifice of him who wears the 


674. saWterderat fet ggh a dRo wquesnaeemped aneus 
qiia aria agvaromaa adhnteatqaw wale 0 oi fenfimmratíor 
metor erdot sara: saries gui; FAT: Ages as seals 
mwuermrdifor morer fedus i at. A atomis II. 2. 3 and 6. 

675. aet qur verter ear gt smewredrardrdesreawfiwrgt dicw- 
mqued w xd qur vb SARRA | odd Rec mimi d seared 
n adi naea: argat saed Heda’? saga Il. 4.2.1. » 

676. marea e tea: git mer sat fervare eret erm fata. on. LIL 
10.9. @rqor remarks ‘ eqaftte eror qmidi wear. 7. 

677. sant € west veterani afn erg euet 
We asa qu ag rean Armia asters WD We 
wet at gra sui qat npud AE AA 
wrefterévér di arg 8. sm. II.1. This passage is quoted as from the 
Kathaka in the qeaarite on 3tafe I. 3. 7 ( p. 201). 
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yajfiopavita becomes spread out ( prosperous, famous ), while the 
sacrifice of him who does not wear it does not spread ; whatever 
a br&áhmana studies, wearing a yajiiopavita, he really (therein ) 
performs a sacrifice. Therefore one should study, sacrifice or 
officiate at a sacrifice with the yajfiopavita on for securing the 
spreading of sacrifice; having worn an antelope skin or & 
garment on the right side, he raises the right hand and keeps 
the left down; this is yajfiopavita; when this position is reversed 
it is prácInàvita ; the position called samvita is for men.’ It is 
remarkable that here at any rate no cord of threads is meant by 
upavita, but only a piece of skin or cloth. The Par. M. 
(I. parti p. 173) quotes"? a portion of the above passage 
and remarks that the Tai. Ar. lays down that a man becomes 
an upavitin by wearing one of the two, viz. antelope skin and 
(cotton ) garment, 


In the PürvamImarnsasütra (III. 1. 21) it is established (with 
reference to the words) in the Tai. S. II. 5. 11. 1 (upavyayate etc. 
quoted in f. n. 671) that one has to be an upavitin throughout all 
the actions, prescribed in the sections on the Darsa-Pürnamàása 
sacrifice and not only when the SámidhenI verses are recited, 
The first part of the same passage is discussed by Jaimini ( III. 
4. 1-9) and it is established that the passage enjoins the wearing 
of upavita in Darsa-Pirnamasa which is devakarma and that the 
reference to pràcInávIta and nivita is only an anuvada intended 
to emphasize the desirability of the wearing of upavita in sacri- 
fices to gods. The Tantravartika *'? explains that nivita is tying 
the upavita round the throat like a braid of hair (according to 
some), while according to others it is tying it round the waist as 
if for girding up the loins and that the first is not done except in 
battle, while the latter has to be resorted to in all acts in order to 
devote sole attention to them. So according to the Tantravartika, 
the Tai. S, is not referring (in II. 5. 11. 1) to a cord of threads but to 
a piece of cloth, Some of the sütrakáras and commentators drop 
hints that garments were used or could be used as upavita. Ap. Dh. 
S. (IL. 2, 4. 22-23 ) says that a householder should always wear 
an upper garment and then adds ' or the sacred thread may serve 
the purpose of an upper garment.’ This shows that originally 


678. as mderaredor gisorrsrrareaeteeaavotra ttes AAA TS fadrau i 
aa. ar. I 1. p. 173. l 
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on Siafa III. 4. 2 ( p. 891). : 
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upavita meant an upper garment and not merely a cord of 
threads. In another place the same sūtra says (II. 8.19.12) 
‘one ( who partakes of $r&ddha dinner) should eat covered with 
an upper garment slung over the left shoulder and passing under 
the right arm’. Haradatta gives two explanations of this, viz. 
that one should wear an upper garment (while dining ata 
éraddha) like a yajfiopavita i, e. under the right arm and 
over the left shoulder, that is, a bráhmana cannot rely on 
Ap. Dh. S. II. 2.4. 23 and wear at $ráddha repast only the 
sacred thread ( but he must wear the garment in that fashion) 
and give up the sacred thread for the time. While another 
view is that he must wear the sacred thread and the upper gar- 
ment both in the fashion of upavita, Ap. Dh. S. (I. 2. 6. 18-19 ) 
prescribes that when a student wears two garments he should 
wear one of them (i.e. the upper one) in the yajüopavita 
mode, but when he wears only one garment then he should 
wear it round the lower part of the body ( and should not cover 
the upper body with a portion of the garment though it may be 
long enough for that ). Ap. Dh. S. I. 5. 15. 1 prescribes that a 
man must be yajiopavitin at the time of waiting upon teachers, 
elders, guests, at the time of homa, in japa ( murmuring prayer), 
at meals and in taking àcamana and at the time of daily vedic 
study. On this Haradatta says ' yajfiopavita means a particular 
mode of wearing the (upper) garment; if one has no upper 
garment, then there is another ( but inferior) mode stated in 
Ap. Dh. S. II. 2. 4. 23 and that at otber times it is not necessary 
to have the yajiiopavita ’. 


The Gobhila gr. (I. 2. 1) in treating of upanayana ?! says 
' the student takes as yajfiopavita a cord of threads, a garment 


680, feagai ava: rd oft wr gaT ona. w. q, II, 2. 4. 
22-23; drwwrvgiqeárs A ga ond. w. q, II. 8. 19. 12; qqa 
explains “gaear: ta aaa ai Gear ga ET 
wirst aià wr gaar gerd meN eR TMT gee”; q- 
wit Aaa Aetnae: ten. w. aq I 2. 6. 18-19; sara meot 
qarama Aa AA anA Naa ore ead a aAA ra ore. 
w. Ww. I 5.15.1, where ga says ‘aAa vaaia | afarot 
ngaru gia manAR) awadiswrtsaned wait an was dr 
TR Iag Arma noA magiaa: t; vide smarag (Jiv&nanda, part I. 
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or a rope of kuga grass’. This indicates that though a cord of 
threads was considered in Gobhila's days as the appropriate 
yajfiopavita, that was not an invariable rule in his day and that 

a garment could be employed instead. The commentator being 

brought up in the latter day tradition explains by saying that 

if the sütra was lost in a forest then a garment may be worn 

like the sacred thread and if even that was lost a rope of kusa. 

But this appears to be rather far-fetched as an explanation of 

Gobhila's unqualified words. Manu (IL 44) says that ‘the 
upavita of a bráhmana should be made of cotton, its strands 
should be twined with the right hand moved over them (or the 
twist of the strands must be upwards ) and it should have three 
threads’. Medhatithi comments on this that ‘ upavita ' means a 
particular mode of wearing a garment or a particular position of 
it and therefore here by upavita is meant that which can be worn 

in that mode. The Sm. C. quotes a prose passage from Rsyaórnga 
' or one may carry out all the purposes for which yajfiopavita is 
required by means of a garment and in its absence by a string 
of three threads’. From the above passages, from the fact that 
many of the grhyasütras are entirely silent about the giving or 
wearing of the sacred thread in upanayana and from the fact 
that no mantra is cited from the Vedic Literature for the act 
of giving the yajiiopavita (which is now the centre of the 
upanayana rites), while scores of vedio mantras are cited for 
the several component parts of the ceremony of upanayana, it is 
most probable, if not certain, that the sacred thread was not 
invariably used in the older times as in the times of the later 
smrtis and in modern times, that originally the upper garment 
was used in various positions for certain acts, that it could be 
laid aside altogether in the most ancient times and that the 
cord of threads came to be used first as an option and later 
on exclusively for the upper garment. 


A few rules about yajfiopavita may now be stated here.*8% 
The yajüopavita is to have three threads of nine strands well 


682, The mantra ‘ qtas quit &c. is cited only in Baud. gr, ( note 
662 above ) and in Vaik, ( [I. 5), has certainly a comparatively modern 
ring about it and is not cited in any well-known ancient work. 

683. Vide ginder p. 4 and d. s. pp. 416-418 as to how the upavita 
is to be manufactured and who is to manufacture it, one interesting 
fact being that an upavita prepared by a maiden was to be preferred to 
one prepared by a widow. aqaa quoted in the sirareved defines gwl- 
qe in Manu II. 44 as ‘ator girna (sraroft gera à eit Aree erit agut- 
qd gaan’ (p. 2). 
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twisted (for each thread), Vide Baud. Dh.S.I. 5.5., Devala quoted 
in the Sm. C, **, Tho nine devatàs of the nine tantus (strands ) 
are given by Devala viz. Omkàra, Agni, Naga, Soma, Pitrs, 
Prajapati, Vayu, Sürya,' 5 all gods. Medhatithi on Manu II.44 says 
that in istis, animal sacrifices and soma sacrifices, the yajfiopavita 
was to have only one thread of three tantus, but it was three-fold 
in three classes of ahina, ekG@ha, and sattra sacrifices as they 
required three fires and in the seven somasamsthds seven-fold and 
five-fold when viewed with reference to the three savanas and 
two samdhyas, The yajiiopavita should reach as far as the 
navel, should not reach beyond the navel, nor should it be above 
the chest.* Manu II. 44 and Visnu Dh. S. 27. 19 prescribe that 
the yajiiopavita for brahmana, ksatriya and vaiśya should respec- 
tively be of cotton, hemp and sheep wool. Baud. Dh. S. (I. 5. 5), 
Gobhila gr. (L.2.1) say that it may be of cotton thread or of kuŝa 
grass and Devala as quoted in Sm. C. says that all twice-born 
persons should make their yajfiopavita of cotton, of ksuma, hair 
of cow's tail, hemp, tree bark or kuģa according to the availa- 
bility of the material.57 The remarks of the Sathskdramaytkha 
after quoting Manu II. 44 are interesting ' wo do not know the 
origin of (or authority for) the practice of present-day ksatriyas 
and vai$yas, viz. of wearing cotton yajfiopavita’. This shows 
that in the 17th century A. D. many ksatriyas and vaisyas put on 
yajfüopavita,* Kumārila also says that wearing yajiiopavita 
and studying Vedas is common to all the three varnas. 


The number of yajiiopavitas to be worn differed according 
to circumstances, A brahmacarl was to wear only one yajiiopavita 
and samnyasins, when they kept yajfiopavita at all, also wore 
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only one. A snataka €? (i.e. one who has returned from the 
teacher's house after brahmacarya) &nd a house-holder were 
to wear two while one who desired long life may wear 
more than two, Vas. Dh. S. XII. 14 says 'snáütakas should 
always wear a lower garment and an upper one, two 
yajfiopavitas, should have a stick and a pot filled with 
water’. Kasyaps allowed a householder to wear any number 
up to ten, Whether yajfiopavita as worn in modern times 
was worn from the most ancient times or not, it is certain 
that long before the Christian era it had come tobe so worn 
and it had become an inflexible rule that a brahmana must 
always wear a yajfiopavita and have his top-knot (of hair) 
always tied up; if he did any act without observing this rule, 
it was inefficacious." Vas! and Baud, Dh. S. ( II. 2. 1) both 
say that a man must always wear yajüopavita. If a bráhmana 
took his meals without wearing yajfiopavita, he had to undergo 
prayascitta viz. to bathe, to mutter prayers and fast; vide 
Laghu-Harita verse 23 quoted by Apararka pp. 1171, 1173. The 
Mit. on Yàj. III. 292 prescribes prayascitta for answering calls 
of nature without having the yajfiopavita placed on the right 
ear (as Yàj. I, 16 prescribes). Manu IV. 66 forbids the wearing 
of another's yajfiopavita along with several other things (such 
as shoes, ornament, garland and kamandalu ). In Yaj.( I. 16 and 
133 ) and other smrtis the yajfiopavita is called brahmasitra. 


An interesting question is whether women ever had upa- 
nayana performed or whether they had to wear the yajiiopavita, 
Several smrtis contain instructive dicta on this point.5 The 


689. mamata (ded agaaa | wur F We: dique 
Wuegg:" vias XII. 14; fqemadqs 71. 13-15 has similar rules, the 
verse of Vasigtha is quoted by the Mit. on Yaj I. 133, compare mg. IV. 36; 
qsar qp wdiet gana | ust wp aana way ai 
Wa Tit Aangua wr qaga VIII. 44-45. Vide Fas quoted in 
qas. I. p. 32 and shat went «are vigor: aAa wr à adat gaad- 
grad ania: n myag quoted in the Wenn. 

690. "Vide note 609 above. 
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Haritadhbarmasiitra as quoted in the Sm. C. and other digests 
says ‘there are two sorts of women, those that are brahma- 
vadinis ( i. e. students of sacred lore) and those that are sadyo- 
vadhüs (i.e. who straightway marry). Out of these brahma- 
vadinis have to go through upanayana, keeping fire, vedic study 
and begging in one’s house (i. e. under the parental roof ); 
but in the case of sadyovadhüs when their marriage is drawing 
near, the mere ceremony of upanayana should somehow be 
performed and then their marriage should be celebrated,’ In 
the Gobhila gr. ? II. 1. 19 it is said “leading forward towards 
the sacred fire (from the house) the bride who is wrapped in 
& robe and wears the sacred thread (slung from her left 
shoulder, in the yajfiopavita mode) he (the husband) should 
murmur the verse ' Soma gave her to Gandharva' ( Rg. X. 85. 
41)". It is clear that the girl, according to Gobhila, wore the 
yajfiopavita as a symbol of the rite of upanayana. The com- 
mentator to whom this procedure naturally seemed strange 
explains ' yajfiopavitinim ' as meaning ' whose upper garment is 
worn in the fashion of the sacred thread’. In the Samskara- 
tattva of Raghunandana it is stated that Harigarma held that 
according to Gobhila the bride was to wear a yajüopavita, 
though Raghunandans himself does not approve of this expla- 
nation. In the ceremony of Samāvartana, Asv. gr. III. 8, °% 
on the subject of applying ointment says ‘ after having smeared 
the two hands with ointment a bráhmana should salve his 
face first, a ksatriya his two arms, a vaisya his belly, a 
woman her private parts and persons who gain their live- 
lihood by running, their thighs’, It is improper to say, 
as some do, that as to women this is a general rule inter- 
polated in the treatment of samavartana and has nothing to 
do with the latter. We should rather hold that Agv. knew 
of women undertaking Vedic study and so prescribed what 
they should do in their samávartana, In the Mahabharata 
( Vanaparva 305, 20)55 a bráhmana is said to have taught to the 
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mother of the Pándava heroes a number of mantras from the 
Atharvasiras. Haárita*' prescribes that in the case of women 
samavartana took place before the appearance of menses. There- 
fore brahmavadin! women had upanayana performed in the 8th 
year from conception, then they studied Vedic lore and finished 
student-hood at the age of puberty. Yama‘? says ‘in former 
ages, tying of the girdle of mufija (i. e. upanayana) was 
desired in the case of maidens, they were taught the vedas and 
made to recite the Savitri! (the sacred Gayatri verge); either 
their father, uncle or brother taught them and not a stranger 
and begging was prescribed for a maiden in the house itself and 
she was not to wear deer-skin or bark garment and was not to 
have matted hair’, Manu seems to have been aware of this 
usage as prevalent in ancient times, if not his own. Having 
spoken of the samskáras from jatakarma to upanayans, Manu 
winds up (II. 66) ' these ceremonies were to be performed in 
their entirety for women also, but without mantras’ and adds 
(IL. 67)‘ the ceremony of marriage is the only samskara per- 
formed with Vedic mantras inthe case of women; (in their 
case) attendance on the husband amounts to serving a guru 
(which a student had to do) and performance of domestic duties 
to worship of fire’ (which the student had to perform by offering 
a fuel-stick in the evening every day ). This shows that in the 
day of the Manusmrti, upanayana for women had gone out of 
practice, though there were faint glimmerings of its perform- 
ance for women in former days. Relying on the words ‘in 
former ages’ occurring in the verses of Yama quoted above 
medieval digests like the Sm. C., the Nirnayasindhu and others 
say that this practice belonged to another yuga. In Bana- 
bhatta’s Kadambar!,°"* Mahàsvet& (who was practising tapas) is 
described as ‘one whose body was rendered pure by ( wearing) 
a brahmasütra (i.e. yajfiopavita)’. The yajiiopavita came to 
have superhuman virtues attributed to it and so probably even 
women who were practising austerities wore it. The Sam. Pr. 
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( p. 419 ) quotes a verse saying that the Supreme Being is called 
yajfia and yajfiopavita is so called because it belongs to the 
Supreme Being ( or is used in sacrifices for Him ).*9? 


Though ksatriyas and vai$Syas also were entitled to have 
the upanayana performed, it appears that they often neglected 
it or at least neglected the constant wearing of yajfiopavita, so 
much so that from comparatively early times the yajfiopavita 
came to be regarded asthe peculiar indicator of the wearer's being 
of the bráhmana caste. For example, Kālidāsa in Raghuvaméa 
(XI. 64) ? while describing the irate brahmana hero Paraéu- 
rama says ' wearing the upavita, which was the heritage that 
came to him from his father, and holding a formidable bow that 
came to him from the side of his mother ( who was a ksatriya 
princess)’, If the upavita had been as constantly worn by the 
ksatriyas as by brahmanas in Kalidasa’s day he would not have 
spoken of it as the peculiar sign of a brahmana, In the drama 
Venisamhara ( Act III) when Karna resented the attitude of 
ASvatthaman, who raised his left foot for kicking Karna, and 
said that he could not cut off his leg as by virtue of his caste 
(as brahmana ) he could not be punished in that way, ASvatthà- 
man replied by throwing away his sacred thread with the 
words ‘here do I give up my caste"?! That shows that in the 
days of the Venlsamhàra ( not later than about 600 A. D.) the 
yajfiopavita had become the peculiar indicator of the caste of 
br&áhmanas only. 


The Baudhàyana-sütra quoted in the Samskara-ratnamala 
(p.188) says that yarn spun by a bráhmana or his maiden 
daughter is to be brought, then one is to measure first 96 angulas 
of it with the syllable bhüh, then another 96 with bhuvah anda 
third 96 with svah, then the yarn so measured is to be kept on 
a leaf of palaéga and is to be sprinkled with water to the 
accompaniment of the three mantras ‘apo hi stha’( Rg. X. 
9. 1-3), with the four verses ‘ Hiranyavarnah’ ( Tai, S. V. 6.1 
and Atharva I. 33. 1-4) and with the anuvaka beginning with 
‘ pavaminah suvarjanah ' ( Tai. Br. I. 4.8) and with the Gayatri, 
then the yarn is to be taken in the left hand and there is to 
be a clapping of the two hands thrice, the yarn is to be twisted 
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with the three: verses ' bhüragnim oa '( Tai. Br. III. 10. 2) and 
then the knot is to be tied with the formula ‘Bhirbhuvah svaá- 
candramasam ca’ (Tai. Br. III. 10. 2) and the nine deities 
‘ orhkara, Agni(quoted above in note 685) ' have to be invoked on 
the nine strands, then the upavita is to be taken with the mantra 
' devasya tvà ' and then it is to be shown to the sun with the 
verse ‘ud vayam tamasaspari’ (Rg. I. 50. 10) and then the 
yajfiopavita is to be put on with the verse ' yajfiopavitam &o.' 
Then there is to be a japa of the güyaíri verse and then 
Acamana. For a brief statement of the mode of putting on 
a fresh sacred thread vide note below. "^? 


The Baudhdyana-grhyasesasitra ( II. 8. 1-12) gives a 
few insignificant points of difference as to the upanayana of 
ksatriyas, vaiSyas, ambastha and karana (son of a vaisya 
from a Sidra female). It is not necessary to go into these 
details, 


The next important question is as to whether upanayana was 
performed in the case of the blind, the deaf and dumb, the idiotic 
&c. Jaimini has established that those who are devoid of a limb’? 
are not eligible for agnihotra, but this inability arises only 
when the defect is incurable. Similarly the Ap. Dh.S. IT. 6. 14. 1, 
Gaut, 28. 41-42, Vas. 17. 52-54, Manu 9, 201, Yaj. II. 140-141, 
Visnu. Dh. 8. 15. 32 ff. lay down that persons who are impotent, 
patita, congenitally blind or deaf, cripple and those who suffer 
from incurable diseases are not entitled to share property on a 
partition, but are only entitled to be maintained. But they all 
allow even these to marry. As marriage is not possible for 
dvijatia unless upanayana precedes it, it appears that the cere- 
mony of upanayana was gone through as far as it could be 
carried out in the case of the blind, the deaf and dumb &c. The 
Baud, gr. $esasütra (II. 9) prescribes a special procedure for 
the upanayana of the deaf and dumb and idiots. The principal 


702. In modern times whenever a new yajiopavita has to be worn 
( because the one worn is lost or cut &c.) the ceremony briefly consists 
in repeating the three verses ‘Epo hi gtha’ (Rg. X. 9, 1-3) over water 
with which the ysjiiopavita is to be sprinkled ; then there is the repeti- 
tion of the Gayatri ten times (each time preceded by the vy&hrtis, as 
‘om bhür bhuvah svah ’) and then the yajiiopavita is to be put on with 
the mantra ‘yajiopavitam paramath’ (cited above in note 662 ). 
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points in which their upanayana differs from that of others are 
that the offering of samidh, treading on a stone, putting on a 
garment, the tying of mekhalá, the giving of deer skin and 
staff are done silently, that the boy does not mention his name, 
it is the &cárya himself who makes offerings of cooked food or 
of clarified butter, all the mantras are muttered softly by the 
&cárya himself. The sutra” says that according to some the 
same procedure is followed as to other persons who are impotent, 
blind, lunatics, or suffering from such diseases as epilepsy, 
white leprosy or black leprosy &c. The Nirnayasindhu quotes 
a passage from the Brahmapurána cited in the Prayogap&rijata 
about the upanayana of the impotent, the deaf and others which 
contains rules similar to Baudhàysna's. The Sam, Pr. (pp. 
399-401) and S, R. M. (pp. 273-274) also quote the passage 
and explain it. The purána 5 gays that those who cannot 
repeat the Gayatri (such as the deaf and dumb) should be 
brought near the teacher or fire and that the teacher should then 
touch them and then mutter the Gdyatri himself, but that in 
other cases such as lunatics, they should ba made to repeat the 
Gayatr! at least if possible and if that too is not possible, then 
on touching them the &cárya should repeat it. The same purana 
prescribes that kunda and golaka (the first being the offspring of 
an adulterous intercourse when the husband of the woman is 
living &nd the second when the husband is dead) should have 
upanayana performed in the same way as for the deaf and 
dumb, if it is known that the adulterer and the woman were 
both of the bráhmana caste, There is some difference of opinion 
as to kunda and golaka, Manu (II. 174) defined them as above, 
Ap. Dh. S, II, 6. 13. 1, Manu (10.5) and Yaj. (I. 90, 92)"* 
expressly say that & person born of a bráhmana from a bráhmana 
woman belongs to the same caste only if he is born in lawful 
wedlock and that even the anuloma sons must be born in 
wedlock. The kunda and golaka being the offspring of adultery 
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would not really be br&hmenas even though both parents were 
bráhmanas. Thus, though thege two are not strictly bráhmanas, 
upanayana of a secondary kind is allowed to them. Manu 
C III. 156 ) included the kunda and golaka among bráhmanas not 
to be invited at $ráddha. Elaborate discussions have been held 
why they were so specially mentioned, when they were not on 
Manu's own dictum brdhmanas, Some like the author of the 
Samgraha held that the kunga and golaka forbidden by Manu in 
$r&áddha were those born under the ancient practice of niyoga; 
while others repudiated the idea that those born under the 
practice of niyoga had any taint attaching to them.” 


It is not necessary to go into the question of the upanayana 
of mixed castes, Manu ( X. 41) says that the six anulomas are 
eligible for the rites of dvjjas (and so for upanayana ) and the 
Mit.” on Yaj. I. 92 and 95 says that the anulomas have 
upanayana performed according to the rules of the caste of the 
mother and further mixed castes arising from the six anuloma 
castes in the anuloma order are also eligible for upanayana. 
The Baud. gr. Sesastitra II. 8 gives rules for the upanayana of 
kgatriyas, vaisyas and of mixed castes like rathak4ra, ambastha 
&c. Gaut.” IV. 21 made an exception in the case of the son 
of a bráhmana from a sidra woman. All pratilomas were like 
Sidra according to Manu (IV. 41) and the offspring of a 
bréhmana from a $üdra woman, though anuloma, was like 
pratilomas, A Sidra is only ekajāti and not dvijati ( Gaut. X. 51) 
and for the pratilomas (as well as for the südra) there was 
no upanayana, 


Upanayansa was so highly thought of that some of the 
ancient texts prescribe a method of upanayana for the ASvattha 
tree. Vide Baud, gr. śegsasūtra II. 10. In modern times also rarely 
this upanayana is performed. To the west of the Asvattha tree 
homa is performed, the samskaras from pumsavana are imitated 
but with the vy&hrtis only, the tree being touched with Rg. III. 
107. Vide eqaqitqatr on sm (II. pp. 399-400, Gharpure’s ed.) 
for this elaborate discussion ; vide also sentem pp. 397-398. 
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erdt t fito on qr. 1.92 and 'qq smgrorarfsrirerenquimir meri evnpeterewt 
meaa guerquriq arias gaar aAA |” faro on qr. I. 95. 

109. aftatareg AAT: | wart wi man LV. 20-21 ; snp IE- 
womens Qqrerqerarqnrt quuin ap eA ism, q. | I. 1.1.6, 
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8.11'vanaspate', A piece of cloth is held between the tree and 
the performer, then eight auspicious verses are repeated (manga- 
lastaka), the cloth is removed and then the hymn called Dhruva- 
sūkta (Rg. X. 72. 1-9 ) is repeated. Other mantras ( like Rg. X. 
62-63 ) are also recited, Then a piece of cloth, yajiiopavita, 
girdle, staff and deer-skin are given with appropriate mantras 
and lastly after touching the tree, the Gayatr1 is repeated. 
In E. C, vol. III. Malavalli No. 22 there is a reference to the 
upanayana of Aésvattha trees performed by one Bachappa 
in 1358 A, D. 


` Savitryupadea :—It will be seen from the passage of the 
Sat. Br. quoted above (in note 625) that the sacred Gayatri verse 
was imparted in very ancient times to the student by the 
teacher & year, or six months, 24, 12 or 3 days after upanayana 
and that the Sat. Br. prescribes that in the case of brahmana 
students this must be done immediately. This ancient rule 
was probably due to the fact that students in those far-off 
times when they came to the teacher at the age of seven or eight 
had hardly any previous instruction and so must have found 
it difficult to pronounce properly and correctly the sacred verse 
immediately on initiation. It is for this reason that so modern 
a work as the S, R. M. (p. 194) says that such mantras 
as ' San-no devirabhistaye’ (Rg. X. 9. 4) which have to be 
repeated by the brahmacàrl in the rites of upanayana should 
be taught to him even before upanayana, just as the wife 
( who being a woman had no upanayana performed ) was taught 
the Vedic mantras accompanying such acts as that of examining 
ajya in sacrifices"? The same rule!!! of postponing the instruc- 
tion in Gayatr! is stated in Sàn. gr. II. 5, Manava gr. I, 22. 15, 
Bhar. gr. I. 9, Par. gr. II, 3. The general practice however seems 
to have been to impart the Gàyatrithat very day. According to 
most of the sütras the teacher sits to the north of the fire facing 
the east and in front of him the student sits facing the west 
and then the student requests the teacher to recite to him the 
verse sacred to Savitr and the teacher imparts to him first one 
pada at a time, then two pādas and then the whole. According 


710. agrenfendefasarerefrgseewret st A ARAETA- 
emt frat mir aA IINR) TEN TUSAR i qr. 
Tan p. 194. 

711. deR enfasttaeare Aai att m g. IL. 5; at aRt 
wifes deeacge mgin Preys wa qi (mgr q. I. 9. 
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to Baud. gr. II. 5. 34-37 the student places on the fire four 
fuel sticks of the palāśa or other sacrificial tree anointed 
with olarified butter and repeats mantras to Agni, Vayu, 
Aditya and the lord of vrafas with ‘svaha’' when offering” 
them. Various intricate modes occur in the sütras and the 
commentaries thereon about how this first instruction in 
Gayatri is to be carried out. The differences are due to 
the place assigned to the vy&hrtis'?*( bhah, bhuvah, svah ). 
Two illustrations are set out below from Sudar$ana 7" on Ap. gr. 
II. 11. The syllable ‘om’ has been looked upon as very sacred 
from ancient times and is a symbol of the Supreme Being. The 
Tai Br. IL 11 contains a eulogy of 'ormkàra " and quotes 
Rg. I. 164. 39 in support ‘rco aksare parame &c.’ taking the 
word 'aksara' to mean the ‘omkara’, The Tai, Up. I. 8. 
says ‘(syllable ) om is Brahma; om is all this (universe)'. A 
brahmana about to begin the teaching ( of the Veda ) says ‘om’ 
with the idea that he may reach near brahma. ‘Om’ is called 
pranava. Ap. Dh. S. I. 4. 13. 6 says ‘omkara is the door to 





712. sub qaqa wr ad eura cesses wem creqat caret (rc aaa 
angry adage amat amu tds ad RR qesard ae vreqat erent t. 9. 
II, 5, 36-37. 


713. The mystic words q, g3:, €x: are sometimes called smreqrgfas 
( vide Gobhila gr, II, 10, 40, Manu II. 81). They are also called simply 
wareras; vide 8. yq. I. 5. 1, where we; is said to be the 4th. The number 
of vy&hrtis is usually seven, sp, YE: Wo Wd, AA: aT, wed ( Vasistha 
25. 9, Vaik. VII. 9). Gautama (1. 52. and 25, 8) speaks of only five, 
viz wi wu; tms YET: wed, while the rarg@ara has the same five, 
but gee is last. 


714. aada: arqríqesemy ot andira GRANTA) GG. s 
11. 11; on which gqsi« says ‘ott qeree(saqq eom | ott ga: ort queq dina | 
ait: aa: rerum gregum) ott wena uq td wal quer fief | ott ge: 
feat a a: werqara | ott oue cen aqu und uct qan vta Bar a a: 
qaqa t; this is one method ; another is to put the vyahrtis at the 
end e.g. sit mangit at sit ant queg dine ama ett at a a: 
ATI ga: toi ewímqd .. Has qe ott Mar aA me ware uw 
sit acafég ... arq ga: N ; compare Bhar. gr. I. 9. qt, aq. IL. 5. 40 is the same 
as sq, q, 11. 11. eq: is often pronounced as gar, sif sri AR 
ain! s. SRNR ora: ara NRR i Rei a. v. 18; 
Gora I. 27 declares * aeq eras: Sura: ^s fene es ARATE wpa 
qaqifq fme ama. w. g I 4.13.6. Amo on ag IL. 74 ‘ tqraecr- 
mrna 


wur ema! o aT OLE i kk LSA ATTA 
mia noe 3 wm. In the aregeatafteg (12) 
and in qwata’s mints ( I. 24-29 ) sqft is identified with the supreme 
Brahma, 
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heaven; therefore one who is about to study the Veda, should 
start his study by first repeating om.’ Manu (II. 74) prescribes 
the repetition of pranava at the beginning and at the end of 
daily Vedio study and further on (II. 76) says that the three 
letters ‘a’,‘u’,‘m’ (in om) and the three vy&hrtis were distilled 
from the three vedas by Prajapati as the essence. Medhatithi 
on Manu (IL 74) says that ‘om must be uttered at the begin- 
ning of the daily Vedic study by the student or by the house- 
holder ( when performing brahmayajiia ), but it is not necessary 
in japa’ &c. In the Markandeya-purana chap. 42, Vayu chap. 20, 
Vrddha-Hárita-amrti VI. 59-62 and in numerous other places 
there are hyperbolical or esoteric identifications of the three 
letters of om with Visnu, Laksm! and the jiva, with the three 
Vedas, with the three worlds, with three fires &c. In the 
Kathopanisad I. 2. 15-17 om is said to be the end of all Vedas, 
the source of the knowledge of brahma and also its symbol. 

The sacred Gayatri verse is Rg. IIT. 62. 10 and occurs in 
the other Vedas also. It is addressed to Savitr (the sun) and may 
also be interpreted as a prayer to the Source and Inspirer of 
everything. It literally means ‘ we contemplate that esteemed 
(longed for) refulgence ( glory ) of the divine Savitr who may 
inspire our intellects (or actions)’. Some grhya sütras prescribe 
the same verse for all students, whether bráhmanas, kgatriyas 
or vaisyas. But others say that for brahmana the Sāvitrī verse 
is the Gayatri, but for ksatriyas and vaigyas, a s&vitr! ( verse 
addressed to Savitr) in the Tristubh (having 11 syllables in 
each quarter) or Jagati (12 syllables in each quarter) should 
be the proper one. Here again there is difference. According 
tothe commentators on the Kathaka gr. (41.20), the verse 
' adabdhebhih savitá ’ ( K&thakam IV, 10) and the verse ' Visva 
rüpápl' (Kathakam XVI.8) are cited as the Savitri fora 
ksatriya and a vaisya respectively ; while the commentator on 
San. gr. (II. 5. 4-6) says that the Tristubh which is to be taught 
as the Savitri to the ksatriya students is '& krsnena rajasa’ 

Rg. I. 35. 2) and the Jagati Savitri for the vaisya is ‘ Hiranya- 
pánih savità' ( Rg. I. 35. 9) or' hamsah gucisad’ ( Rg. IV. 40. 
5). According to the Vár&hagrhya (5) ' devo yati savita’ and 
‘yufijate manah ' ( Rg. V. 81.1) are the Tristubh and Jagat! meant 
as Savitri for the ksatriya and vaisya respectively. According 
to S&t&tapa quoted in the Madanaparijata (p. 23) the verse ‘ Deva 
savitah’ ( Tai, S, I. 7, 7, 1, Kathakam XIII. 14) is the savitri 
for the ksatriya. According to Medhatithi on Manu IL 38 ‘a 
‘krsnena (Rg. I. 35, 2) and ‘ viva rüp&ni' ( Kathakam XVI. 8) 
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are the two Savitris respectively for ksatriya and vaisya. That 
all these rules about the Savitri being in the Gayatri, Tristubh 
and Jagat! metres for the three varnas respectively are probably 
very ancient follows from the text ‘gayatry& brahmanamasrajata 
iristubhá rajanyam &o.' (quoted in note 356 above). The Asv. gr., 
Ap. gr., and some other sütras are entirely silent on the point, 
while Par. gr. IT. 3 allows an option viz, all varnas may learn 
the Gayatr! or the Savitri verses in the Gayatri, Tristubh and 
Jagati respectively. 5 Why the Gayatri verse (Rg. ILI. 62. 10) 
came to be famous it is difficult to say. Its fame was probably 
due to its grand simplicity and to its adaptability to an idealistic 
conception of the world as emanating from an all-pervading 
Intelligence. The Gopatha Brahmana ( I. 32-33 ) explains the 
Gayatri! in various ways. In the Tai. Ar. (IL 11) it is stated 
that the mystic words'bhüh. bhuvsh, svah’ are the truth (essence) 
of speech and that Savita in the GàyatrI means ‘one who en- 
genders glory "5 Atharvaveda 19. 71.1 calls it ' vedamata ’ 
and prays that it may confer long life, glory, children, cattle 
&c, on the singer," The Br. Up, V. 14, 1-6"? contains a sublime 
eulogy of Gayatr! which word is there derived from ‘gaya’ 
meaning ‘ prana’, and the root ‘trai’ (to save) and it is said 
that when the teacher repeats the Gayatri for the benefit of the 
young student he thereby saves the boy's life ( from ignorance 
and the effects of sin). The Ap. Dh. S. I. 1. 1. 10 mentions a 
br&áhmana text to the effect that the Savitr! is recited for all the 
Vedas (i.e by its recital all Vedas become recited as it is 
their essence )) Manu IL 77 ( =Visnu Dh. S. 55. 14) says that 
each pada of the Sàávitrl was as if extracted from each of the 
three Vedas and that ( II. 81 Visnu Dh. S. 55.15) the Savitri 
together with om and the three mystic syllables (bhüh &c.) is the 
mouth of Vedic lore (since Vedic study starts with it, or ‘brahma’ 
may mean ‘the Supreme Being’). Manu II. 77-83, Visnu 
Dh, S, 55. 11-17, Sankhasmrti XII, Sarnvarta ( verses 216-223 ), 


715. masi moraa A go gfe qafénnr career nit 
eres aval ac moie à qn. q. IH. 3. 

716, Wire wq qd: Saa trea: web age ere: owe qeu 
TER! ord ers ros Aene rasidan after Ara seafurri a. 
om. IL, 11 ( amará means ‘without stopping or break’). 

oO ML agen aren wet ique setqueat crear Arava! sire: sm sut 
vj af ght griaa tob pert aT nats n onmia 19. 71. 1. 

718. er er raters sort È marere eurgaters aenga ent «t 
arani er «c ver sare mes sorte iq. v. V. 14. 4, 
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Brhat-Par&éara chap. V ( where the mystical significance of each 
of the 24 letters of the Gayatr! is explained ) and numerous''? 
other works contain hyperbolical eulogies of Gayatri. Parasara 
V. 1 calls it ‘Vedamata’, The words ‘Apo jyot! rasomrtam brahma 
bhür-bhuvah svarom’ are said to be the £iras (head) of the Gaya- 
tri (vide Sankhasmrti XII. 12). Manu (IL 104) and others pres- 
cribe that every day a brahmacārī ( as well as others) must per- 
form japa of Gayatri. Baud. Dh. S. II 4. 7-9 prescribes that in 
the evening Samdhya adoration one should murmur the Gayatri 
a thousand times, or a hundred times with pranayama each time 
or ten times with ‘om’ and the seven vyahrtis.”° Vas. Dh. S, 26, 
15 prescribes that a man desirous of purifying himself from sin 
should repeat the divine Gayatri 1000 times (daily) as the maxi- 
mum or 100 times (as the middle way) or at least ten times. There 
are mantras for invoking the Gayatri and for taking leave of it"?! 


BrahmacGri~dharmah :—Certain rules and observances are 
prescribed for all brahmacárins'*, They are of two kinds, 
some are prescribed for a very short time and some have to be 
observed for all the years of studenthood, The Aév. gr. I. 22,17 728 
says “ for three nights, or twelve nights or a year,after upanayana 





719. Vide Sm. C. I. pp. 143-152 for lengthy remarks on several 
matters connected with the Gayatri; on p. 145 there isa dhyana of the 
24 letters of the sacred verse. arg. I. 23 refers to the diras of Gayatri. 


720. feq on qr. I. 25 quotes a verse of arta ‘Ait measai g 
qanra TMA ! Higa: aI ganat quim t! and adds ay aratra- 
wer E qeaq t mq wstqangpaearenpendsend gt aq! aad 
WATS: | 

721, The atarganey acc. to afte is 'srrarfg acy IR suit rrr 
nas segat madga AA «arg FN’ quoted in eufasro (I. p. 143) and the 
Radana is ‘sat frat sre rut cde 0 waren wage wes qi 

' quoted in the qgeutearat p. 241. The «grege (I. p. 151) 
quotes from fS ‘alaga ether wat! waren... wea’ and 
also ‘sur feret smt &o.' These are recited in the modern SardAya also. 


722. sm qrama: srdfieraferiqut asta i etra 2. 4. 

723. sm saaman wrist rb aam deat a! 
ansa. q. I, 22.17; sqai uraa arcosoresraaigeqr sw t wj. a. 11. 5. 55; 
facri anag à weit! erfqe s. II. 4. 33, There is great divergence 
of views on the meaning of arvzwur. According to Narayanaon atag. 
q. I. 8. 10 qt means certain cereals ‘ farmer vrsramr amt ur RERET: | 
agane Arnasa: amedígrm i^, argaeton fgevwqué. I. 8. 1 
explains ' gerfattgftenre: ame, Fare on ag V. 72 explains tWfat am 
means such salts as aarre and e means Qruq. QA on sw. T. q. 
II. 6. 15. 12 explains ‘qg were eut arererat mq at sefeganty. 
BAN on ag V. 72 explains great as ' manufactured salt ’, 
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the brahmaoár! should not eat ' ksára ' and ' lavana ' and should 
Sleep on the ground", The same rule is stated by Baud. 
gr. II. 5. 55 ( adding the maintenance of the fire kindled at the 
upanayana for three days), Bhar. gr. I. 10, Par. gr. II. 5, Khadira 
gr. II. 4. 33 (adding avoidance of milk also for three days). Hir. 
gr.(1.8.2) specially prescribes for the first three days the 
avoidance of ksára, of lavana and vegetables, and the duty of 
sleeping on the ground, of not drinking out of an earthen vessel, 
of not giving the remnants of his food to $üdras and several 
Other observances which he has to continue throughout tho 
period of student-hood. "These latter are briefly indicated in 
Manu II. 108 and 176 viz. offering samidhs into fire, begging for 
food, not using a cot, working for the teacher, daily bath, 
tarpana of gods, sages and pitrs &c. 

The observances that last throughout the period of student- 
hood are first seen in the passage of the Sat. Br. (quoted above in 
note 625), Tho same are laid down in Av. gr. I. 22. 2 ( quoted 
on p, 283 above), Par. gr. II, 3, Ap. Mantrapátha (II. 6.14), 
Káthaka gr.(41. 17) and other texts, These are principally 
&camana, guru&u$rügà, vaksarhyama (silence), samidadhana, 
When the teacher says in the upanayana ' drink water, do work 
&c’, the student is to reply with the word ‘ yes’ (‘badham’ or 
om). But the sütras and smrtis lay down many rules about 
these and other observances; vide Gaut., II. 10-40, San. gr. IT. 6.8, 
Gobhila gr. III. 1.27, Khadira gr. II. 5. 10-16, Hir. gr.8.1-7, Ap. 
Dh. S. I. 1. 3. 11-1. 2. 7. 30, Baud. Dh. S. I. 2, Manu II. 49-249, 
Yaj. I. 16-32 &o. "The rules centre principally round agnipa- 
ricaryà (worshipping fire), bhiks& (begging for food), 
saindhyopasana, study of Veda and its methods and duration, 
avoidance of certain foods and drinks and other matters like 
singing &c., guruguéris& (including honouring him and his 
family and other elders ), and the special vratas of the brahma- 
carl. These principal topics will be dealt with in some detail 
now. Before doing so some other matters will have to be 
briefly disposed off. 


On the 4th day after upanayane a rite was performed called 
Medhàjanana "** ( generation of intelligence) by virtue of which 


724. Compare Qurstra in saa above (on p. 233). *dgerevraraed- 
SERT RICETTE | Sat Arara era’ Pre quoted in q. s. p. 446. 
Three directions viz, South, south-east and south-west aro objectionable 
(fae); the rest are unobjectionable. site (quoted in WERA 
p. 45)* “cenreterai dt ft qat a pda! wider qsen- 
ueat fafir 

H. D. ppr 
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_it was supposed that the student’s intellect was made capable of 
mastering Vedic lore. Asv. gr. I, 22. 18-19 deals with this, The 
teacher makes the student sprinkle water in an unobjectionable 
direction thrice from the left to the right with a pot of water 
round about a palàsa tree that has one root, or round a bunch 
of kuga grass if there is no paláóa, and makes him repeat 
the mantra ‘Oh glorious one, thou art glorious, As thou, 
glorious one, are glorious, thus, glorious one, make me full of 
glory. As thou art the preserver of the treasure of sacrifice for 
the gods, thus may I become the preserver of the treasure of 
Veda among men'"?, The Bhar. gr. ( I. 10) also prescribes this 
rite on the fourth day after upanayana and says that a palasa 
tree with one root is to be anointed with àjya and the mantra 
‘sugravah’ (the same as in Asv.) is to be muttered. 
Kathaka gr. 41. 18, Manava gr. I. 22. 17 also refer to this, 
The Sam. Pr. (pp. 444-446 ) gives a more elaborate des- 
cription. In addition to what is stated in Asv. gr. it quotes 
from Saunaka snd adds a few more details, viz. the student 
deposits at the root of the palāśa his garments already worn, 
the staff and the girdle and then wears new ones and then 
when the boy returns to the house, a stream of water 
is poured before him. The teacher takes the garments &c. left 
by the boy. The Ap. gr. 11. 24 says that on the fourth day the 
teacher takes the garments worn on the day of upanayana 
by the student and the boy wears new ones. Sudar$ana 
on Ap, 11. 24 speaks of palaSa-karma on the fourth day. The 
boy goes out with his ácárya to the east or north and three 
sthandilas are prepared to the north or east of a palaga tree and 
on these three pranava (om ), $raddhà and medh& are invoked, 
are worshipped with unguents, flowers, lamp &c. (as in the 
regular worship of an image ), then the pranava is worshipped 
with the formula ' ya$-chandas&m'' to ‘srutam me gop&ya' ( Tai. 
Up. 1, 4.1 ), 5r&ddhà with the hymn ' $raddhay&gnih ' Rg. X. 151 
and Medhà with the anuv&ka ' Medhà devi’ ( Tai. Ar. X, 39), 
Then the staff is deposited at the foot of the palaga, another staff 
is taken and the student returns to the house with the Acarya, 
Iu modern times in the Deccan a similar ceremony is gone 
through under the ( Marathi ) name ' Palasulà ’, 


725. əsrar: bas two meanings (1) ‘glorious,’ (2) * who hears well? 
(i. e. who learns the Voda well by hearing it from the teacher). This 
occurs in amq. a. qr. II. 5. 1 algo (but in amg. q. XI. 14 it is the aew 
for taking the staff). 
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We have seen above that the student has to offer samidh 
( fuel stick) into the fire on the day of upanayana. The fire 
kindled at the time of upanayana was to be kept up for three days 
and the fuel-sticks were offered in that fire during thoso days. 
Afterwards samidh was to be offered in the ordinary fire ( vide 
Baud. gr. II. 5. 55-57, Ap. gr. 11. 22), The student is required 
to offer every day after upanayana a samidh into fire in the 
evening and in the morning, Asv, gr. I. 22, 6 prescribes this 
and the commentator Narayana adds that in so doing he has to 
observe the procedure prescribed in Asv. gr. I. 20, 10-T. 21. 4 for 
the putting on of samidh on the first day. Sàn. gr. II. 10, Manu 
II. 186, Yàj. I, 25 and almost all others prescribe the offering of 
samidh into fire in the evening as well as in the morning; but 
Ap. Dh. S. I. 1. 4. 17 notes that according to some 'aguipüjà' 
was to be performed in the evening only. Ap. Dh. S. (1. 1. 4. 
14-20) lays down the following rules: ‘the student”? should 
always bring fuel from the forest and heap it on a low place 
( otherwise if placed high it may fall on &nybody's head), one 
should not go out after sunset for bringing fuel-sticks, Hav- 
ing kindled fire, having swept round it he should offer fuel-sticks 
in the evening and the morning as already directed (in the 
grhyasütra ) One should sweep round the fire that is burning 
red-hot with the hand and not with a broom (of ku$a grass ).' 
The Ap. Dh. S. I. 5. 15, 12 further prescribes that no fuel is to 
be placed on fire ( in $rauta and smarta rites ) unless water has 
been sprinkled over it. The student had not only to offer 
samidhs on his own account into the fire, but he had to help his 
acarya in the latter's worship of fire by bringing fuel and by 
offering oblations for his àcárya when the latter was away on 
a journey or was ill. The Asv. gr. I. 9. 1 says??? ‘beginning from 
marriage a householder should worship grhya fire himself or 
his wife or son or maiden daughter or pupil may do so. The 
Chandogya Up. IV. 10 contains the story of Upakosala Kàma- 
layana who was a student of Satyak&ma Jabala and looked after 
his teacher's fires for twelve years and whom Satyakama did not 
teach anything, though the wife of Satyakama interceded on 
behalf of the dejected pupil. 
726. agrong aera: aaa THA seq t aire 
qaga uiia omqvareard ibia iii hilis laraaarnagaeaaé | aAa quove 


Raq TIPTE AT. V. M L 1. 4. 14-18; aAa Rean atq ua | 
sm. wu. q, I. 6. 15. 12. + asana 


727. mmg mer Raed qea wr ga: gar art sig. 
gq. I. 9. 1.; vide also qt. q. II. 17.3 to the same effect. The various 
kinds of fires will be discussed later on under ‘marriage.’ 
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A few words about samidhs may be said here. The 
' samidh 728 must be of palàs$a or some other yajüiya tree ( used 
in sacrifices), Such trees are palāśa, agvattha, nyagrodha, 
plaksa, vaikankata, udumbara, bilva, candana, sarala, $àla, 
devadáru and khadira. The Vàyupuràna quoted by Aparürka 
(p. 51) says that palaga samidhs should be preferred, in their 
absence samidhs of khadira, in the absence of the first two, of 
gam], rohitaka and a$vattha and in the absence of all these of 
arka and vetasa. The Trikinda-mandans (II. 82-84) has 
several rules on this point. The principal trees for fuelsticks 
(samidh ) are palà$a and khadira, but samidhs of kovidara, 
bibhitaka, kapittha, karabhs, rajavrksa, Sakadruma, nipa, 
nimba, karafija, tilaka, $lesm&taka or $almali are not to be 
employed. The ssmidh was not to be thicker than the thumb, 
was to have its bark on it, was not to be worm-eaten nor 
divided, nor longer nor shorter than the span (prādeśa) nor 
having two branches, it was to be without leaves and was to be 
Sbrong.'? According to Harita ‘when death wanted to seize 
the brahmacdri formerly, Agni saved him from death and so a 
brahmacari should serve fire ’.72° 


The number of samidhs varied as shown above and not 
only in the worship of Agni by the brahmacári, but also else- 
where. 

Bhiksü :—The Adv, gr. after prescribing begging for food 
states ( I. 22. 7-8) that the student should first beg of a man 
who would not refuse or of a woman who would not refuse and 
that in begging he should say ‘sir, give food’. More detailed 
rules are laid down by others. 


The Hir. gr. (S. B. E, vol. 30 p. 157) says "after giving 
the student the staff the teacher gives him a bowl ( for collecting 


728. QORA EAA: | niga (Wedapqe: S- 
eur maa qaga mA aa gaor quoted in PENR 
p. 61, where spqeuequiw is said to mean epbqnurqgwt qa: , the same 
verses are quoted in Qari, ma@og part 1 p. 76 as gaitaa ; com- 
pare qr. I. 302 for the nine qs for the nine grahas. qrg. 1. 302 is the 
same as REET ga 93. 27. Vide gragert vol. LT. 13. 70-72 for similar verses. 


129. STATA HAT Taya Hie” | a (qur wa Aa a water 
a aridar (serment eiat enar a carga aan (sur? dag a 
Prorat) quoted by smark p. 51 and gao (I. p. 33) as mreqrqu's 
( = ANER I. 114-115 ). 

780. gesae 3 qegíaerqet war aritorey | oifüred sitara qererfe Vir 
Wu were war angara A fri agar war agave wee: 
era tara quoted in sg I, p. 33. 
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alms ) and says to him ' go out for alms’, Let him beg of his 
mother first, then in other families which are generously 
disposed; he brings the food to his guru and announces it to 
him with the words ' ( these are ) the alms’ and then the teacher 
accepts with the words ‘these are good alms’.” The Baud, gr. 
II. 5. 47-53 gives the same rules and adds"! that a brdhmana 
student should beg with the words ' bhavati bhikgam dehi’ (lady, 
give me food), a ksatriya with the words 'bhiksàm bhavati 
dehi’ and a vaisya with the words ‘dehi bhiksim bhavati.' 
Par. gr. II. 5, Ap. Dh. 8. I. 1. 3. 28-30, Baud, Dh. S, I. 2. 17, 
Manu II, 49, Yàj. I. 30 and others contain the same rules about 
addressing the ladies for alms."* Pār. gr, II, 5 says that the 
student should first beg of three women who would not refuse 
or of six, of twelve or of an unlimited number and that 
according to some he should first beg of his mother, Manu 
IL 50 says that he should first beg of his mother, sister 
or mother’s sister. Ap, Dh. S. I. 1. 3. 26 says that if 
women refuse to give alms to a devout brahmacári he 
snatches away or destroys their merit arising from sacrifices, 
gifts and burnt offerings, progeny, cattle, spiritual glory 
(of their families) and food and quotes a Br&hmana 
passage ' therefore indeed one should not refuse to give food 
to a crowd of students moving about (for alms ) for fear that 
among them there may be some one who is like this (a devout 
student ), and who has carried out all the observances for 
students.’ If a brahmacarl cannot get food elsewhere he may 
beg from his own family, from his elders (like maternal uncles), 
his relatives and lastly from his ācārya himself. As to the 
persons ? from whom to beg for food, one sees how the growing 
strictness of caste rules about food during the lapse of centuries 
affeoted the brahmacari, Ap. Dh. S.“* I. 1. 3. 25 prescribes that 


731. and ARE ce wage! smod ARII we arent 
Feder rake Mert Je arare fura (fart wah FH css | Se Rat 


at tea: ts meerTqerrearate are Mariage aAa: vfs 1 À. 
q. IL. 5. 47-53, 

732, Vide gt. 4, IL. 6, 5-8, sire. 11.10, 42-44, enfireg, II, 4, 28-31 
for similar rules. 

133. maa IL. 43-44 ‘aradin | aut gd qd after ey 15 
ag II. 184 hos the same rule. 

734. ai ananena arin fared iara erates 
famen i anm, w. I, 1, 3. 25; ardattraterercorafiererriteraster tft. IL 41. 
amare is variously explained; on stra, wg I. 7, 21, 6 * qa: deregi 
feat arcad? equ explains as etregrgnpa: (with whom no social inter, 

( Continued on next page) 
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he could beg food from anybody except apapütras ( persons like 
candalas) and abhigastas (i. e. those who are guilty of or 
suspected of grave sins) Gaut. II. 41 expressly says that a 
brahmacürl may beg food from all the varnas except from those 
who are abhigasta and palita. Manu (II. 183 and 185) says a 
brahmacar! should beg for food at the houses of those who study 
the Veda and perform sacrifices, who are devoted to their duties 
and are virtuous in their conduct; if from such persons 
food cannot be had he may go about the whole village, but 
should avoid those who are abhigasta. Y&j. I. 29 says ‘for his 
own maintenance a brahmacar! should beg food from bráhma- 
nas who are blameless’ and the ancient commentator Vi$varüpa 
says that the best way is to beg at brahmana houses, the next 
best is to beg of ksatriya and vaisya houses and to beg of $üdras 
is allowed only in Gpad (time of distress or difficulty ) Ausa- 
nasa (Jiv. ed I. p. 505 ) says that a brahmacar! should beg only 
from houses of bis own caste ( as the best way probably ) or he 
may beg at the houses of all varnas, while Angiras quoted in 
the Par. M. (I. 2, p. 41 ) says that even in a season of distress a 
brahmac&rl should not beg for cooked food from giidras. The 
Madanapárijàta p. 33 quotes a passage from the Bhavisyapuraéna 
to the effect that a brahmacairl may beg food from anybody 
except a Südra. 


Food obtained by begging was supposed to be pure as said 
by Manu II. 189, Baud. Dh. 8. 1.5, 56 and Yaj. I. 187. It was 
further said that a brahmacārī who subsists on food obtained 
by begging is like one observing a fast ( Manu II. 183 and 
Brhat-Pará$ara p. 130). The brahmacari was to eat food 
collected from several houses and was not to take food ata 
single person’s house, except that when he was requested to 
dinner in honour of gods or the Manes he might do so by partak- 





( Continued from last page) 


course was possible), while on amq. w. q, I. 1.3. 25 he explains surg as 
sAm: vormrqum s. The word literally means those who cannot be 
allowed to use the vessels out of which members of other castes are to 
take food (i, e, those vessels when used by them have to be broken or 
thrown away). smak: p. 720 explains aara as qfarrermi : 
(i. e. one who has lost caste through the commission of some mortal sin), 
According to Ap. Dh. S. I. 9, 24. 7-9 an abhidaste is one that kills any 
br&hmaps or kills a brihmapa woman who is Atreyi. According toAp. Dh. 
S.I, 7, 21. 8 ‘ &bhidastya ' is one of the grave sins and is explained by 
ETIE as wga, but wera explains srfsgrem as quantam on A IL 41. 
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ing of such food at such dinners as would not violate his vows, 
Vide Manu II, 188-189 and Yaj. I, 32. 


Corresponding to the duty of the student to beg was the 
obligation cast on householders to serve food according to 
their ability to brahmacürins and yatis (ascetics). Gautama 
V. 16 prescribes that after performing the daily yajfias to gods 
( vai$vadeva ) and offering bali to bhütas, the householder 
should offer alms ( of food ) preceded by the word ‘svasti’ and 
by water. Manu III. 94, Yaj. I. 108 and others say that alms 
should be given to ascetics and brahmacáarins with honour and 
welcome, The Mit. on Yàj I. 108 says that alms should be 
ordinarily one morsel of food as large as the egg of a pea-hen 
and quotes a verse of Sataétapa’®> saying that ‘ bhiksa is as much 
as one morsel, that puskala is equal to four morsels, hanta is 
equal to four puskalas and agra is equal to three hantas.’ 


The idea that a brahmaocar! must beg for his food and offer 
fuel-sticks every day was so ingrained in ancient times that 
the Baud. Dh. S. I. 2. 54 and Manu II. 187 ( = Visnu Dh. S. 
28. 52 ) prescribe that if for seven days continuously a brahma- 
carl who was not ill failed to offer fuel-sticks and to beg for 
food he violated his vow and had to undergo the same penance 
as was prescribed for a brahmacàrl having sexual intercourge."? 
Even in modern times many brahmana students (not only 
those who study the Veda from orthodox teachers but even 
those learning English) begged for their daily food and by 
dint of hard discipline, patient industry and integrity rose to 
high positions in public life. However the practice of poor 
begging students attending English schools in this way is 
dying out, since English education does not now ensure for the 
poor bráhmana students even a bare maintenance. 


Other important rules about the begging of food are that 
the student should not beg for his sake alone, should announce 


735. (art a madR grep quaa HIS | manare wefan 
gens wagers | geata aah: engh aa far wean mH eaten | 
fato on qrg 1. 108. amer% p. 153 quotes a verse from the ATHOS TTA 
where siz and gaq ure defined differently arra Marea gm wquau 
ont mgd ry errant fugiunt tort errant at ort Aaa ur! snper q 
w irent qarita: v. eyararag 57 is very similar to the vorse quoted 
by the fete 

136. reran gre aranera | u 
at. wu, 1.2. 54. Manu ( XI, 118-123 ) explains who is avakirpin and 
states the penance for him. 
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to the teacher all that he has brought and eat only that which 
the teacher directs him to take; if the teacher is gone on a journey 
then he should announce it to the teacher's family ( wife, son ); 
if even these are absent, then to other learned bráhmanas and 
eat with their permission. Vide Ap. Dh. S. I. 1. 3. 31-35, Manu 
IL 51. He should leave no residue in his dish and wash it 
after taking his meal therein. If he is not able to eat the 
whole that he has brought he should bury it underground or 
consign it to water or place that which is more than he can eat 
near an Grya Or give it to a Sidra who works for his teacher 
(Ap. Dh. S. I. 1. 3. 37-41), Ap. Dh. S. (I. 1. 3. 43-44) says that 
alms are held to be equal to sacrificial food, the teacher holds 
the place of the deity and of the &áhavanlya fire, 7 

Other miscellaneous acts that the students had to do were 
bringing ? water for the &càrya in pots, collecting flowers, 
cowdung, earth, ku$a grass &o, ( vide Manu II. 182). 

Sathdhyad :—On the day of upansyana there is no morning 
samndhya, Jaimini"*? says ‘as long as there is no imparting of the 
Gayatri there is no samdhya.’ So the student begins his sarndbya 
in the noon of the day of upanayana. As however on that day 
he knows no Vedic text except the Gayatri, his whole sarndhya 
worship consists of the Gayatri. 

The word ‘ sarndhy&’ literally means ‘twilight’, but also 
indicates the action of prayer performed in the morning and 
evening twilight. This act is generally styled ‘sarndhyopisana’ 
or 'samdhy&vandana' or simply ‘sarndhya.’™° This act of 
adoration is sometimes prescribed as necessary thrice a day viz, 
at day-break,in the noon and at sun-set e.g. Atri™! says ‘a twice- 
born person possessed of the knowledge of the Self should 
perform three sarnhdhyd adorations.' These are respectively 
named Gayatri (morning one), Savitri (noon) and Sarasvati 





737. ag II. 231 also calls the guru shavantya fire, 


788. omg. w. q, I. 1. 4. 13 m4 mq saam i 

739, wera 4 araedeaiga a | | atl argk w3 ad 
vetas SOR Gol E oa ores 

740. fteqem on qr. I. 25 says 'apvu(a Anan arated «rever 
arua: sacra? and the fae, (on the same verse) says ‘srérerqat: iul 
at fier five er dear. Aur. on wg Il. 101 says ‘a gù «m gii ania 
aftgets serrer qut deari’ and on LV.94 ‘gear arr derea edi i. 

741. geared g mtd Raag wur poi dud a nå mga 
area n orf quoted by arrest p.49, gal dear q armi arash avant eg i 
We eam diver ar Bra reet Arrar. (in ah p.49). AparBrko 
says that qvqurdvqr should not be performed in the house. 


Oh, VII ] .  Upanayana and samdhya 313 


(evening one) by Yoga-y&jüavalkya. Generally however the 
samdhy& prayer is prescribed twice ( Adv. gr. III, 7, Ap. Dh. S. 
I. 11. 30. 8, Gaut, II, 17, Manu II. 101, Yaj. I. 24-25 &c). 


All prescribe that the morning”? prayer is to be begun 
before sunrise and should be carried on till the disc of the sun 
is seen on the horizon and the evening prayer begins when the 
diso of the sun is about to set and goes on up to the appearance 
of stars. This is the most proper time; but a secondary time 
was allowed up to three ghatikds after sunrise and sun-set. 
The duration of the prayer each time was to be one 
muhürta ( i.e. two ghatikas, according to Yoga-y&jüavalkya) 

whatever the length of the day may be."?* Manu (IV. 93-94 ) 
however recommends the prayer to extend as long as one could 
afford, since the ancient sages secured long life, intelligence, 
glory, fame and spiritual eminence by long sarndhya prayers." 

According to most writers japa of Gayatri and other sacred 
mantras is the principal thing in sarndhy& and other things 
such as mürjana are merely subsidiary, but Medh&tithi on 
Manu II. 101 (where the words are ‘japanstisthet’ and not 
* tisthan japet') says that japa is subsidiary or secondary and 
the place of the prayer and the posture of the praying person are 
the principal items. When it is said ‘one should perform the 
samdhy&' what is meant is that one should contemplate the deity 
called Aditya represented by the orb of the sun and should also 
contemplate on the fact that the same Intelligence dwells in his 
heart. The proper place for samdhy& prayer is outside the 
village ( Ap. Dh. 8, I. 11. 30. 8, Gaut, IL 16, Manava gr. I. 2. 2), 
in a lonely place ( San, gr. II9. 1 ‘aranye’) or on a river or 
other sacred spot (Baud. gr. IT. 4. 1). But this does not apply to the 
agnihotrin, “* who has to perform vedic rites and repeat homa 


742. fatreqularateterct rufen ditt queues: |. IL 17, 
maaange MA wiqulenk Avs sm sarge | r 
ST: | STEHT gagina | seg. qr. III. 7. £6 vide also ag II. 101, 

743. wrequft g aed fipeerrert unes (diver apdari gau quig wr 
wm! Grrargravey quoted by strat p. 49 (on qr. I, 25) and by SER on 

7A. wen cfrirvgempdrüergememg: | wet gees afte grauiora 
wp uuglV.94 This is Neid same as srmpemq«aqd 104. 18 ( faeqetwao for 
Mirine) and mga X. 20. 

745. Vide Aer. on ag. IL. 101 and evga on ang. u. I. 11. 20. 8 about 
sinum, The gfw. I. p. 136 quotes Vytsa * 8 ate sms der er 
TA dere » to show that warriors, when 
engaged in battle, performed only the upasthana and omitted all else. 


H. D. 40 
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mantras at sun-rise and who therefore may perform samdhy& 
adoration in his house. Vasistha quoted by Aparürka says that 
satndhy& performed in a cowpen or on a river or near the shrine 
of Visnu ( or other deity ) respectively is ten times, 100000 of 
times or numberless times better than samndhy&vandana in the 
house,"* All prescribe that the morning samdhya is to be 
performed standing and the evening one in a sitting posture 
( Aáv. gr, III. 7. 6, Sàn. gr. II. 9. 1 and 3, Manu IL 102) and 
the morning sarhdhy4 is to be performed facing the east and the 
evening one facing the northwest ( A$v. gr. III. 7. 4, Sàn. gr. 
II. 9.1). He is to bathe, to sit in a pure spot on a seat of kuéa 
grass, should have the sacred cord in the usual position and 
restrain his speech (i. e. should be silent and not talk in the 
midst of sarndhya), 


The principal constituents of sarhdhyopasana are these: 
&ecamanas (sipping of water), pranayama, marjana thrice 
(sprinkling himself with water to the accompaniment of 
several mantras ), aghamarsana, offering of water to the sun 
( arghya ), japa of Gayatri, and upasthana ( reciting mantras by 
way of worship of the sun in the morning and generally of 
Varuna in the evening), Among the earliest .references to 
Samdhyop&sana is the one in the Tai. Ar. II.2,7*? where it is said 
that when brahmavadins facing the east throw up water 
consecrated by the Gayatri, the evil spirits that fight with the 
sun are sent tumbling into the country (called) Mandeha Aruna 
( of the evil spirits). This shows that in ancient times samdhya 
consisted principally of offering water ( arghya ) tothe sun in 
worship and japa of G&yatri. Asv. gr. I1I. 7.3-6, San. gr. II. 9.1-3 
and others refer only to the japa of the Gayatri! mantra in 





746. sp Amam Heat E quere eqwr! saanane ftm. 
HRN nafs quoted in ssrepi P. 50, while sprewweermx p. 224 quotes 
errem: Vey smgsft eer MS wrraor wae | fey erreret sere read n: 
(gf eame ). 


warerfra: airam: etvaret nraísrarfrafeser sur av fafarefor ar var ond 
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P. 183), qeererare p. 64, quita p. 560. 
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Samdhyopasana, Maünava gr. (L 2.1-5) refers only to the arghya 
offering to the sun and japa of Gayatri. It is in the Baud, Dh. 
S. IL 4 that we find an elaboration of sarmdhyopüsana into 
various components such as 4camana, mürjana, japa of Gayatri 
and upasthàna ( worship) of Mitra and Varuna ( respectively in 
the morning and evening with only two verses in each case ). "** 
Modern writers went on adding details e. g. it is now the 
practice in the Deccan to repeat the 24 names of Visnu at the 
very beginning of the sarhndhyop&sana, but this is hardly any- 
where prescribed by any smrti or early commentator. Similarly 
elaborate rules are laid down about mystic nydsas with the 
sixteen verses of the Purusasitkta ( vide Aparürka p. 140), of 
the nyàsa of the Náráyanamantra of 25 letters on 25 parts of the 
body ( Vrddha-Harita VI. 16-19 ) and of the letters of the Gayatri 

Brhatpará$ara chap. V. p. 83). In modern times acamana is 
performed with the three names of Visnu, viz. Kesava, 
Nārāäyaņa and Madhava in the form ‘om Kegavaya namah.’ 
The 24 names are given below."*9* 


A few words on each of the principal components of 
samdhyà may be said here. Elaborate rules about àcamana are 
laid down in several smrtis; vide Gaut. I. 35-40, Ap. Dh. S. I. 
5, 15. 2-11 and 16. 1-16, Manu II. 58-62, Yàj I. 18-21. Such 
rules must have been elaborated from very ancient times. The 
Tai Br. (I. 5. 10) prescribes that one should not perform 
ācamana with water that is in a cleft of the earth. Ap. Dh. S. 
(1. 5. 15. 5) says the same thing./? One should perform 


148. areca erf |e A ran meram garg | waaay NTA: 
cass t Aeara feres aiti Grat sravequradtfa greara i 
a w. q, II. 4. 11-14, The verses qui & wur and aaar aria are respectively 
Rg. 1.25.19 and L.24. 11 ; and firseq aig ond fast starz are respec- 
tively Rg. III.59.6 and 1. Gobhila-smrti II, 11-12 prescribes the two 
verses ‘udu tyam ’ ( Rg. I. 50. 1 and in other Vedas also) and ‘citram 
dev&n&m ' ( Rg. I. 115. 1 and in other Vedas also ) as the upasthina in 
both samdhya&s. In modern times the usages vary, many recite the 
whole of Rg. III. 59 in the morning adoration and Rg. I. 25. 1-10 
( addressed to Varuna ) in the evening. The Sm. C. (I. p. 139) says 
that the worship of the Sun should be done by the mantras from that 
sakhs of the Veda to which one belongs. 


748a. Wem, mam mu, Ag, eg, agaqa, fama, are. 
afer, gett, quan, wrarq, dado, crags, vara, oft, Wwe, 
onlay, arcade, sega, aarda, Tey, ufu, sige. They are enumerated 
in the eifitgeor chap. 48. Vide note 567 for the first twelve names. 
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&camana in a sitting posture (and not standing nor bent) in a 
pure spot, facing the north or east, one should sip water thrice 
with water that is not hot and that is free from foam or 
bubbles, one should after sipping water wipe the lips twice 
(thrice according to Ap.) and should touch with the wet right hand 
one's eyes, ears, nose, heart and head. The water for &camana 
should be as much as would penetrate ( or reach ) to the heart in 
the case of brahmanas, to the throat in the case of kgatriyas, to 
the palate in the case of vaisyas ; women and südras should sip 
on occasions of camana only once as much water as would reach 
the palate. Manu (II. 18) and Yàj. (I. 18) say that water should be 
sipped by the brahmatirtha (i. ə. from the root of thethumb)."? The 
further elaborate rules laid down in such smrtis as Gobhila gr. 
(L 2. 5-6), Sankhasmrti 10 are not set out here, The occasions 
for &camana are many. According to Gobhila "!' gr. I. 1. 2 one 
must do every grhya rite with yajfiopavita worn in the usual 
way and after 4camana. Haradatta on Ap. Dh. S. I. 5. 15. 1 
says that Acamana is a subsidiary matter in all religious acts. 
There are several occasions when the sipping of water twice is 
necessary, the principal being before and after bhojana ( meals ) ; 
vide Gautama I. 40, Vas. 3. 38, Yaj. I. 196, Sm. C. I. p. 100, 
MadanapSrijata p. 57, Par, M. I. part 1. pp. 241-243, Both the 
Br. Up. ( VI. 1. 14 ) and Chan. Up. V. 2. 2 refer to the practice of 
sipping water before and after bhojana and the Vedantasitra 
IIL 3.18 is based on these upanisad passages and says that 
water is looked upon as the garment of pr&na.'* Numerous 
occasions when ácamana is necessary are stated in Ap. Dh. S, 
I. 5. 16. 15-16, Manu V. 138 and 145, Yàj. I. 196, Kürmapurána 
I. 2, 13. 1-8 &c. 


760. The roots of the smallest finger, the index finger and of the 
thumb and the tips of the fingers of the hand are respectively called the 
sraraea (or ara), fsa, mgr and q« MAs. Vide Yaj. 1.19. Vignu Dh. 
B. 62, 1-4, Vas. Dh. S. III. 64-68, Baud, Dh. I. 5. 14-18. As everywhere, 
there are differences here also. Vas. holds that pitrya is between the 
forefinger and the thumb, and that manuga tirtha is at the tips of the 
fingers. Others say that the roots of the four fingers constitute Arga tirtha 
(Baud. Dh. 8, I. 5. 18 ).—Vaik I. 5. and Par. gr. paridigta mention five 
tirthas (the 5th being in tho palm is called Sgneya). Agneya is also 
styled Saumya by others. 

751. qaam sraearqaa paa t fawn I. 1. 2. 

752. maqta: vitra sntreare orrqrarenitrer rari qui qaad 


guest nequa twr. qq, VI. 1. 14; eem qaga: geerratatterenrtar: qR- 
aN uA unit egeat © vafa | Teg” V. 2,2. 
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Pranayama (restraint of breath) is defined by the Yoga- 
sūtra "5? (IT, 49 ) as the regulation of inhalation and exhalation 
of air. Gaut. I. 50 prescribes three pran&yamas, each of which 
lasts for 15 mātrās (moras). Baud. Dh. S. IV. 1. 30 ( = Vas. 
Dh. S. 25. 18 Sankhasmrti VII. 14) and Yaj. I. 23 say that the 
diras of Gayatri, the three vyahrtis each preceded by ‘om’ and 
the Gayatri verse are to be rehearsed mentally during the time 
of prán&yáma. According to Yoga-yajiiavalkya, one should first 
revolve in the mind the seven vy&hrtis, each preceded by ‘om,’ 
then the Gayatri and then the ŝiras of Gayatri."** Pranayama 
has three components, ptraka (inhaling the outside sir ), 
kumbhaka (keeping in the inhaled air i. e. neither taking in 
air nor giving it out) and recaka ( exhaling air from the lungs ). 
Manu VI. 70-71 highly praises the utility of pr&ánáyama in 
purifying the mind of sin, 

Marjana is performed by means of kuŝa grass dipped in 
water kept in a vessel of copper or udumbara wood or earthen- 
ware and while doing so one is to repeat ‘om,’ the vyahrtis, 
Gayatri and the three verses ‘apo histha’ (Rg. X.9. 1-3). 
Baud. Dh. S, II. 4. 2 adds more Vedic mantras for marjana. "55 
Máànava gr. L 1, 24, Yàj. I. 22 and others prescribe márjana only 
with the three verses ' Apo hi stha’( Rg. X. 9. 1-3 ). 


Aghamarsana (driving out sin) consists in taking water 
in the right hand formed in the shape of & cow's ear, holding 
it near one's nose, breathing out from the nose on the water 
( with the idea of driving away sin from oneself ) to the accom- 
paniment of the three verses ‘rtam ca’ ( Rg. X. 190, 1-3) and 
then casting the water away to one's left on the ground. 
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Arghya" (offering water out of respect to the sun) 
conaists in taking water in one's joined hands, repeating the 
Gayatri verse over it and standing facing the sun and casting 
it up thrice. Ifa man cannot have water ( being at the time of 
Sarmdhyà on a road or in jail &o. ) he could use dust for water. 
The Tai. Ar. II. 2 says that a brahmana contemplating the 
rising and setting sun and doing obeisance to it by going from 
left to right attains all bliss, since this Aditya is Brahma. 

Asto japa of Gayatri, vide above under Savitryupadeéa 
(p.304). There is an extensive literature about the greatness of the 
japa of Gayatri and of other holy vedic mantras which are passed 
over here and for which reference may be made to Apararka pp. 
46-48, Sm. C. I. pp. 143-152, Gr. R. pp. 241-250, Ahnikaprakasa 
pp. 311-316. A few details will be given under áhnika. 


Astoupasthüna vide above(p. 315, note 748). According to Baud. 
the worship?" of the sun is done with the verses ‘udvayam’ (Rg. I. 
50.10), ‘Udu tyam’ (Rg. I. 50. 1), ‘citram’ (Rg. I. 115. 1), ‘tac-caksur’ 
(Rg. VIL 66. 16), ‘ya udagat’ (Tai. Ar, IV. 42. 5), Manu II. 103 
prescribes that he who does not perform the Samdhyop&sana in 
the morning and evening should be excluded from all actions 
meant for the benefit or honour of dvijas. Gobhila "5 smrti II. 
1 says the same and adds that brühmamya resides in the three 
sathdhyas and that he who has no concern for samdhyop&sana 
is not a brahmana. Baud. Dh. 8. II. 4. 20 calls upon the religious 
king to make bráhmanas, who do not engage in samdhyopdsana 
thrice a day, perform the work peculiar to é$üdras. The 
Kürme-puràns "? goes so far as to say that even if a person 
engages in other actions which are religious but gives up the 
performance of samdhyopàsana, in so doing he falls into numerous 
hells. Manu declares (II. 102) that sins committed at night through 
ignorance (or oversight) are removed by the performance of 
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morning samdhy& and the sins committed in the day are 
removed by the evening sarhdhy&. Baud. Dh. S. II. 4. 25-28, 
Yaj, III, 307 are to the same effect. When a person is impure 
owing to mourning or birth in the family, he is to perform 
samdhy& only up to arghya to the sun but not japa nor 
upasthana, 

In modern times the sarhdhyopásana has become a lengthy 
business by the addition of materials from purdnas and tho 
tantras. But as observed by the Samskararatnamala rituals like 
ny&sa are non-Vedio ° and many do not perform them. For 
various nyGsas and mudras ( postures of the fingers, hands eto. ) 
one may consult the Smrti-muktaphala ( āhnika pp. 328-333 ), 
Sm. C. I. pp. 146-148."*! 


Ny&sa means ' mentally invoking god and holy texts to 
come to occupy certain parts of the body to render it a pure and 
fit receptacle for worship and contemplation.’ The sixteen verges 
of the Purusasükta (Rg. X. 90) are respectively invoked to reside 
in the left and right hands, the left foot, the right foot, the left 
and right knees, the left and right sides, the navel, the heart, 
the throat, the left and right arms, the mouth, the eyes and the 
head (vide Apar&rka p. 140), The Bhagavata (VI. 8. 4-5) 
recommends that one should perform nyGsa on the hands and 
limbs of one's own body with the two mantras of Narayana 
and thus make Nüráyana one’s armour when some danger 
arises and that one should perform nydsa with ‘om’ and 
other syllables on one’s feet, knees, thighs, belly, heart, 
chest, mouth and head.”* The Sm. C. I. p. 144 quotes verses 
from Vyàsa and Brahma as to the nyàss of the letters of 
the Gayatr! with ‘om’ and ' namsh’ on the several parts of the 








760. qatgrara: i qan regir (our RAAE ge) dunreeasrer 
p 229. 


761. For the influence of tantra rites on the smrtis end Indian 
practice, the following may be consulted : The Introduction to Sadhana- 
mals, vol. 2 ( Gaikwad's Oriental Series ), Indian Historical Quarterly 
vol. 6. p. 114, vol. 9. p. 678, vol. 10 pp. 486—492, Sylvain Levi's Introduc- 
tion to ‘Sanskrit texts from Bali’, Modern Review for August 1934 
pp. 150-156. 


762. gregn aemut ere: gn! arrari wa waran 
ort n anpavariurertesiequ quura | qur fereearagert saree feqq a 
ama VI. 8. 4-5. anre q ted arat g src agarat quitas 
om fum a Afat cafes ad g amt a nefe 

n. Vide egg. (RF p. 331) for these latter verses. 


320 History of Dharmasüstra [ Ch. VII 


body. Vrddha-Harita VI. 16-19 speaks of the nyāsa of the 
twenty-five letters of the mantra about Nārāyaņa on the 
twenty-five parts of the body. The Nity&oc&rapaddhati 
( pp. 578-579 ) describes the nyasa of the letters of the alphabet 
(51 in all ) from ‘Om Ke&aváya namah’ to ‘ ksam Nrsimhaya 
namah.’ One well-known mode is to assign Govinda, Mahidhara, 
Hrsikesa, Trivikrama, Visnu, Madhava respectively on the 
tips of the thumb, the index finger, the middle finger, the ring- 
finger, the small finger and the middle of the palm. Manu II, 60 
enjoining the touching of the limbs and head with water appears 
to contain the germ of this practice of ny&sa. 


The Sm. C, I. ( pp. 146-148 ) quotes long passages about the 
mudrüs (hand poses) to be made in the sarndhy& adoration. The 
Sarhgraha "** quoted in the Pūjāprakāśa ( p. 123 ) states that the 
mudras are to be made in worship, at the time of japa, dhy&na 
(contemplation ) and when starting on kamya rites ( performed 
for securing some desired object ) and that they tend to bring 
the deity worshipped near to the worshipper. The names and 
number of mudras differ considerably. For example, the Sm. C. 
aud Smr. Mu, (ahnika pp. 331-332) quote passages defining 
the following mudras viz sammukha, samputa, vitata, vistirna, 
dvimukha, trimukha, adhomukha, vyápakàáfjaliks, yamapása, 
grathita, sammukhonmukha, vilamba, mustika, mina, kürma, 
varaha, simhakranta, mahākrānta, mudgara and pallava, 
The Nityācārapaddhati p. 533 derives the word mudra@ from 
‘mud’ (joy ) and the root ‘rā’ (to give) or 'drávay' (causal 
of dru, to put to flight) and says that “mudra” is so 
called because it gives delight to the gods and also puts to 
flight asuras (evil beings). That work and the Pija-prakasa 
( pp. 123-126 ) give the names of mudrás, They are Aváhanl, 
sthapini, samnidhapanl, sarhrodhin!, pras&damudrà, avagun- 
thana-mudra, sammukha, prárthana, $ankha, cakra, gadā, abja, 
(or padma ), musala, khadga, dhanus, bana, nür&ca, kumbha, 
vighna (for Vighneávara), saura, pustaka, laksmi, saptajihva 
( for Agni Vaisvanara ), durg&, namasküra (bringing together 
both hands from the wrist to the tips of the fingers), afijali, 
samhüra (in all 32). The Nity&cdrapaddhati (p. 536) says 
that éankha, cakra, gadā, padma, musala, khadga, Srivatsa and 
kaustubha are the eight mudrás of Visnu. The Sm. C. quotes a 
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work ealled"* Mahāsarhhitā that the mudr&s are not to be 
performed in the presence of a crowd and if so performed the 
deities become angry and the mudràs become fruitless. The 
Saradatilaka (23. 106) states that all deities are gladdened 
by the mudrás and in verses 107-114 describes the following 
mudrás, viz. &vàhanl, sthápanl, samnidhapani, sarhrodhinl, 
sammukha, sakala, avagunthana, dhenu, mahamudra. The 
Acara-dinakara of Vardhamana-siri composed iu sathvat 1468 
(1411-12 A. D. ) for Jainas enumerates 42 mudràs and defines 
them ( 1923, part II. pp. 385-386 ). 


The influence of these mudrás spread outside India and 
they are still practised in the island of Bali. Miss Tyra de 
Kleen has brought out a very interesting book on „the * mudrās 
(the hand poses) practised by Buddhist and Saiva priests’ 
(called pedandas ) in Bali, with 60 full page drawings (1924, 
New York ). 


Study af the Veda :—A detailed examination of the educa- 
tional system from ancient times onwards, together with its 
methods, courses of study and kindred topics will require a 
volume by itself, The works'55 mentioned in the note below 
may be read for that purpose. Here a few salient features alone 
can be set out. 


The pivot of the whole educational system of ancient India 
was the teacher (variously called ácárya, guru, upadhyaya). The 
instruction was oral. Rg. VII. 103.5 ( speaking of frogs ) says 
* when one of these frogs follows another in making noise just 
as a learner repeats the words of the teacher’. Vide the 
quotations from the Atharvaveda and the Sat. Br. cited above 
(f. n. 622 and625 ), In the beginning the father alone may have 
taught his son, The story narrated in the Br. Up. V. 2. 1 and 
the story of Svetaketu Aruneya who was taught by his father 
everything he knew (Br. Up. VI. 2.1 and 4) illustrate this 
( vide f. n. 633). But even from very ancient times the practice 
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of sending "* boys to learn from an &cürya had become 
usual, The Chan, Up. itself says in one passage (VI. 1) that 
Svetaketus Aruneya was placed by his father for twelve years as 
a student with a teacher, The same upanisad ( III. 11. 5 ) says 
that the father should impart the ‘madhuvidy&' to his eldest 
son or to a worthy pupil only. As the boy stayed with the 
teacher in the latter's house and all instruction was oral, the 
teacher's position assumed the greatest importance. Satyak&éma 
Jàbàla'""" says to his teacher ( in Chan. IV. 9. 3 )' I have heard 
from persons like your revered self that knowledge when learnt 
from an &cárya reaches the highest excellence’, The Svetaésva- 
taropanisad "*? ( VI. 23 ) places the guru almost on a level with 
God and inculcates the highest devotion to him. The Ap. Dh. 
S. I. 2. 6. 18 says ' the pupil should wait upon the ácárya as if 
he were'*? God.’ The story of Ekalavya, whom Drona refused 
to. take as a pupil because he was a nisàda and who by 
worshipping the image of Drona is alleged to have become 
an adept in archery, illustrates two points viz. the prevailing 
notion of the greatness of a guru and the necessity of single- 
minded devotion to kim for attaining proficiency (vide 
Adiparva 132 for the story and also Dronaparva 181. 17). 
The Mahabharata condemns him who learns the Vedas at home 
and gays that Raibhya became superior to Yavakrita "'? because 
the former learnt from & guru, while the other did not do so. 
In Manu and other smrtis there is some divergence about the 
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greatness of the àcárya, Manu II. 146 ( = Visnu Dh. S. 30. 44) 
says that both the father ( janaka ) and the teacher are called 
father ( pita ) but the father (i, e. àcárya) who imparts the sacred 
Veda is superior to the father that gives ( physical ) birth, since 
the birth in spiritual learning is for a brahmana of eternal 
benefit here and hereafter. But in II. 145 Manu” gays that 
an &cárya is ten times superior to an upādhyāya, the father is 
superior to a hundred àcáryas, while the mother is thousand-fold 
superior to the father. Gaut. II. 56 declares that the àcàárya is 
the highest among all gurus while according to some the mother 
is the highest. Yaj. I. 35 also places the mother higher than 
the àcárya, Gaut. I. 10-11, Vas, Dh. S, IIT. 21, Manu II. 140, 
Yaj. I. 34 define’ the dcarya as one who performs the upana- 
yana of the student and imparts the whole Veda to him. The 
Nirukta? (1.4) derives àcárya as follows: ‘he makes the 
student understand the proper course of conduct, or he collects 
wealth (i.e. fee) from the student (or gathers together the 
meanings of words), or he increases the intelligence (of the 
student)’, Ap. Dh. S. I. 1.1.14 says ‘The ācārya is so called since 
the student gathers his duties from him.’ Manu II. 69 says that the 
teacher, after performing upanayana, teaches his pupil the rules 
about Sauca (bodily purity), àcára (rules of conduct in every day 
life), the offering (of fuel.stick) in fire and samdhy& adoration. Yàj. 
I. 15 is to the same effect, Though the words dcdrya, guru "'* and 
upüdhyüya are very often used as synonyms, ancient writers 
made a distinction between them. According to Manu II. 141 
and 142, an up&ádhy&ya is one who teaches to a student a por- 
tion of the Veda or the Vedàngas''5 (subsidiary lores of the 
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Veda) as a means of his own livelihood and a guru is one who 
performs the sarhskāras and who maintains the child. This 
latter definition shows that guru means the father here. "Vas. 
Dh. S. (IIL 22-23), Visnu Dh. S. 29, 2, and Yaj. I. 35 define 
upādhyāya in the same way as Manu. According to Yàj. I. 34 the 
guru is one who performs the samskàüras and imparts the Veda. 
This corroborates the statement made above that originally the 
father himself taught the Veda to his son, The word guru is 
often used in the sense of any elderly person, male or female, 
who is entitled to respect. Vignu Dh. "* S, ( 32. 1-2) says that 
the father, the mother and the &aoárya are the three highest 
gurus of a person and Manu II. 227-237 contain the most 
sublime glorification of these three. Devala ""' says that ‘among 
gurus five deserve special honour, viz. father, mother, &cárya, 
eldest brother and husband (in the case of women)’. Manu 
(IL 149) says that whoever confers on another the benefit of 
knowledge, whether great or small, is the latter’s guru. 

A great deal is said about the qualifications of the ācārya 
who is to perform the upanayana of a person and to teach him 
the Veda. Ap. Dh. S. "?? T, 1, 1, 11 refers to a Brahmana text to 
the effect 'he whom a teacher devoid of learning initiates 
enters from darkness into darkness and he akso (i. e. an ácárya ) 
who is himself unlearned (enters into darkness)! Ap. Dh. S. 
(I. 1. 1. 12-13) further provides that one should desire & 
performer of one's upanayana who is endowed with learning 
and whose family is hereditarily learned and who is serene iu 
mind and that one should study Vedic lore under him up to 
the end ( of brahmacarya ) as long as the teacher does not fall 
off from the path of dharma, Vyasa (quoted in Sam, P, p.408) 
says"? that the &cárya should be a bráhmapa who is solely 
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devoted to the Veda, who knows dharma, is born of a good family, 
who is pure, is a érotríya that has studied his Vedic gakha and 
who is not lazy. Srotriya has been defined above ( f. n. 290). 

Ap. Dh. S. II. 3. 6. 4 and Baud. gr. I. 7. 3 define a Srotriya as one 
who has studied one śākhā of a Veda, Vide Vāyupurāgəa vol, I. 

59. 29 also.”° The &cárya in upanayana must be a brahmana ; as 
to the study of veda one should ordinarily learn the Veda from a 
brahmana teacher ; in times of difficulty ( i. o. when a brahmana 
is not available) one may learn the Veda from a ksatriya or 
vaisys teacher; but in such circumstances the only service that a 
brahmana student rendered to the guru would be following after 
the non-br&áhmana teacher ; ho had not to render bodily service 
(such as shampooing or washing the feet &o ) Vide Ap. Dh.S.II. 
2. 4. 25-28 (quoted above in note 229), Gaut. 7. 1-3, Baud, Dh. S, 
1.2.40-42, Manu II. 241. Manu IT. 238 allows even a bráhmana 
to learn 8ubhà vidya ( visibly beneficial knowledge) even from 
a Sidra, Santiparva 165. 31 does the same?! The Mit. on 
Yaj. I. 118 remarks that a ksatriya or vaisya should teach a 
bréhmana only when urged by him and not at his sweet will. 
Apararka ( p. 160) says that Manu IL 241 allows only teaching 
to a kgatriya, but does not allow him to make it a means of his 
livelihood,”®2 


We saw above (p. 321) that the instruction was entirely oral. 
The first thing that was taught to the boy was the pranava and the 
vyührlis and the Gayatri, Then the boy was to be taught other 
parts of the Veda. It is desirable to set out briefly the method 
of teaching the Veda followed in ancient times, The Sàn. gr. 
(IV. 8 ) describes the method as follows: the teacher sits facing 
the east or north, while the other ( i. e. the student ) sits to his 
right facing the north or two students may sit in that way; 
but if there are more than two they should sit as the available 
space will allow." The student should not sit on a high seat 
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before the teacher nor on the same seat with him; he should 
not stretch out his feet, nor should he sit seizing his knees with 
his arm, nor should he lean against a support, nor should he 
place his feet on his lap nor should he hold his feet like an axe. 
After the student utters ' Recite, Sir, "9* the teacher should 
urge him to pronounce ‘om’; the other (i.e. the student ) 
should reply ‘om’. Thereafter he (the student) should 
recite continuously. After rociting he should clasp the 
teacher’s feet and say ‘we have finished, Sir’ and go away to his 
business, Some teachers say that the teacher should say ‘ Leave, 
let us stop’, In the Rk Pratisakhya,”®> 15th patala, there is a 
description of the method of teaching the Veda, which closely 
agrees with the above quotation from the San. gr. It adds 
that the teacher may also sit facing the north-east. When the 
teacher recites two words or more, the first pupil ( to the right of 
the teacher) repeats the first of the two or more words 
and the other pupils repeat the rest afterwards, The teacher 
recites one word if it is a compound, two words if they are 
un-compounded; the teacher also clearly explains how to recite 
the words if there is any difficulty; in this way the whole 
prasna is finished and all the pupils repeat again the whole of 
it. A pragna generally has three mantras and each adhy&ya 
has about sixty prasnas. Manu ( II. 70-74) also prescribes 
certain rules: the student should sip water (&camana) when 
about to begin Vedic study, should face the north, should fold 
both hands"*' together (and place them on his knee), should 
wear light ( pure) olothes, should at the beginning and end of 
Vedic study clasp the feet of the teacher with crossed hands 





784. According to the com, errqur on Saa. gr. II. 5. 10-11 (S. B. E. 
vol. 29 p. 67 f. n. ) the words ‘aR i are uttered by the teachor. 
But this does not seem to be correct. In 8. y. III. 1 we read ' und 
sre fot: tret ARTEEI t one verd sd and in grana VIL 1.1 
we have ‘aig waa gid daaag aaga equ. The angst 
supports tho above translation. Í 

785. sifümied 204 TAR ar ge wq sum ae freq: e: eger 
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aan. Wane, 15th qag. Vide Max Muller’s History of A. S. L. p. 
503 ff. for further details. 

786. mama is explained differently from Manu by amare 
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TTT organs fest i’ i ieee 


Oh. VII ] Upanayana and method of teaching 827 


and should touch the right foot of the teacher with his own 
right hand and left foot with the left hand, should repeat 
‘om’ at the beginning and at the end of Vedic study. The 
teacher should say to the pupil ‘ repeat’ and should stop from 
teaching with the words ' let there be a pause’, Gaut. (I. 49-58) 
gives similar rules. The Gopatha Br. I. 31 uses the expression 
‘sarve ved’ mukhato grhitah’, which is current even in 
modern times (it means all Vedas were committed to memory 
by word of mouth ). 


The study of the Veda was the first duty of every twice— 
born person (dvijati). Vedic Literature had grown to vast 
proportions even in the times of the Tai. Br, ( III. 10. 11 ), as the 
story of Indra and Bharadvaja cited above (p. 271) shows. The 
ideal was set up by Manu IL 165, viz. that the whole Veda together 
with seoret doctrines ( Upanisads) was to be learnt by every 
dvijati, The Sat. Br. XI. 5. 7 contains a eulogy of Veda study 
(svàdhyàya) and the injunction ‘svadhydyosdhyetavyah ' 
(one must study the Veda) occurs there very frequently. The 
Ap. Dh. 8. (I. 4. 12. 1 and 3) quotes? the Tai, A, IT. 14. 3 that the 
study of the Veda ( svādhyāya ) is austerities and also the Sat. 
Br. XI, 5.6.8. The Mahābhāśya (vol. I. p. 1) quotes a Vedic 
text ‘a bráhmana should study and understand without any 
purpose ( or desire of reward) dharma and the Veda with its 
six angas.’ 8° The Mahabharata says that a brahmana may be 
deemed to have completely accomplished his duty by the study 
of the Veda.78 Yaj. I. 40 says that it is Veda alone that 
confers the highest bliss upon dvijatis by enabling them to 
understand and perform sacrifices, austerities and auspicious 
acts (like sarnskaras), The Mahabhasya ( vol. I. p. 9) contains 
the traditional extent of tho four Vedas, viz. that there were 101 
Sàkhás of the Yajurveda, 1000 of the Samsaveda, 21 of the 
Rgvoda and nine of the Atharvaveda.”°° Concessions had to be 


787. aq: emeta gA MEOT |... Sra arava yargrerg | East ou 
at aq VENENT: P sm. w. w. I. 4. 12. 1 and 3; compare aq I1. 166 
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PALT: Aq: | ATT IVATA: VATA: ER TUTUPTST aAA: 1 d. s. p. 504, 

788. araa front wa: vet Wiese gra git tma vol. I, p. 1. 
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? 
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made to the shortness of human life and the weakness of the 
human mind. Therefore Gaut. II. 51, Vas..Dh. S. VII. 3, Manu 
IIL 2, Yàj I. 52 and others allowed a person to study only 
one Veda, After a man studied his own Veda, he could if so 
minded study another śākhā of another Veda or other Vedas. 
The rule laid down by many smrtis is that one should study 
the akha of the Veda which his ancestors studied and should 
perform religious rites with mantras derived from that sakha. 
Vide Medhatithi on Manu III. 2 and Viávarüpa on Yàj. I. 51.7! 
That person who does not study a Vedic Sakha studied by his 
ancestors and studies another &ákhà altogether was called 
'$&kháranda'. Whatever religious rites a man did with the 
procedure and mantras of another $akhà giving up his own 
S&khà becomes fruitless, But an exception was made to the 
effect that if some "°? religious rite was omitted in one's Sakha, 
but was dealt with in another Sàkhà and was not opposed to the 
teaching of one’s Sàkhà, it may be performed as in the case of 
Agnihotra ( which is not dealt with in all sakhas, but is to be 
performed by all ). 


Teachers mostly confined themselves to one place, But we 
find that even in ancient times there were teachers who 
wandered from one country to another. Inthe Kaus, Br. Up. 
IV. 1 we find that the famous Balaki Gargya moved about in 
the countries of Usinara, Matsya, Kuru-Pajicdla and Kasivi- 
deha. In the Br. Up. III. 3. 1 Bhujyu Làhy&yani tells 
Yàjüavalkya that he and others wandered about in the country 
of Madra for study. Students generally stuck to one teacher; 
but it appears that they sometimes flocked to renowned teachers 
as waters flow down a slope "3 ( Tai. Up, I. 4. 3). There were 
also students who wandered from teacher to teacher and were 
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therefore derisively called ‘tirthakaka (crows at a sacred 
place), as the Mah&bhagya states.” 


As the study of the Veda was a duty enjoined upon a 
bráhmana, so teaching Veda to another was a duty. Medhatithi 
on Manu (II. 113) quotes a Vedic text'' 5 ‘He who having 
studied the Veda would not teach one who requests him to do so 
would be one who destroys his own good acts (i.e. would lose 
the benefit thereof ), would shut the door leading to happiness; 
therefore he should teach; it leads to great glory’. When 
Satyakama Jabala did not teach his pupil Upakosala anything 
for twelve years, though the latter served assiduously by 
attending to the sacred fires of the teacher, the teacher's wife 
remonstrated with the husband by saying ‘this student has 
worked hard and attended the fires, may the fires not censure 
you and order you to teach him the vidya he desires’ 
(Chan, Up. IV. 10. 1-2) The Pra$na Up." VI. 1 gives 
expression to the view that if a teacher keeps back anything he 
knows he dries up entirely. The Ap. Dh. S. I. 4. 14. 2-3 
expressly prescribes ‘the teacher whom a student asks for 
instruction should not refuse him, if he finds no defect in the 
student.” Ap. Dh. S. (I. 2. 8. 25-28) lays down certain 
excellent rules for the teacher ‘the teacher, anxious for the 
welfare of the student as if he were his son, should atten- 
tively impart learning to the student without hiding anything 
from him in all matters of duty; nor should the teacher 
restrain the student for his own work in such a way as to cause 
obstacles in his study except in seasons of distress. A teacher 
becomes no teacher if he avoids giving instruction’ (i.e. he 
may be abandoned) The Dronaparva (50.21) says that a 
pupil comes only after the son according to the idea of those 
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who know dharma, If a teacher does not teach a pupil any- 
thing even after his pupil has stayed with him for a year, the 
former receives all the sins of the pupil. A teacher"? who did 
not teach or was sinful was to be abandoned. Similarly a 
teacher, who became puffed up, did not care for what should or 
should not be done and took to a sinful path was to be 
abandoned.” Ap, I.1.1, 13 lays down that a student must 
stay with his teacher who performs his upanayana till he 
completes hís study, unless the teacher himself swerved from 
the path of dharma and became a sinner and (I. 2. 7. 26 ) that 
if the teacher cannot teach the subjeot, the pupil may resort 
to another teacher. 


The smrtis lay down rules about the qualifications of a 
student who deserves to be taught. In the Vidyásükta quoted in 
the Nirukta" ( IT. 4) we see that the teacher was not to impart 
vidya (knowledge) to one who was jealous (or who treated vidya 
with contempt), was crooked and was not‘self-restrained and that 
learning was to be imparted to one who was pure, attentive, 
intelligent and endowed with brahmacarya (celibacy ), who 
would never prove false ( to his teacher) and who would guard 
what he learnt as a treasure. Manu (II. 109 and 112 also) 
says that ten persons deserve to be taught viz. the son of the 
teacher, & student who serves his guru, one who gives some 
knowledge in exchange, one who knows dharma or who is pure 
(in body and mind ), who is truthful, who is able to study and 
retain it, who gives money ( for teaching ), who is well-disposed 
and who is one’s near relative (agnate).  Yàj I. 28 mentions 
all these and adds that the student must be grateful, not 
inclined to hate or prove false to the teacher, healthy and not 
disposed to find fault. The student should always be dependent 


798. qaa gwdr safaat mamma aana am aag- 
faai samad 33. 79; semenprereng vereri qadama ww adi 
maa 21. 12; vide also qg 13. 5 
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on and under the control of the teacher (as Ap. Dh. S.9?! 1.1.2. 19 
and Narada say ) and should stay with no one but the teacher. 
We saw above (p. 274) that from ancient times the student had to 
serve the teacher by tending his cattle ( Chandogya IV. 4, 5), had 
to beg for food and announce it to the teacher (ibid. IV. 3. 5) 
and to look after his sacred fires and to learn the Veda only 
in the time that would be left after doing work for the guru®®?, 
Besides these, the rules concerning his conduct towards the 
teacher, the teacher's wife and son, concerning the method 
of salutation and showing respect, the food, drinks, and actions 
allowed or prohibited to students are too numerous to be set out 
in detail. A few important ones from Gautama, Ap. Dh. S., 
Manu II and Y4j. I. 33 are stated below. Gaut. (IL 13, 14,18, 
19, 22, 23, 25) says that the student should speak the truth, bathe 
everyday, should not look at the sun; should avoid honey, flesh, 
perfumes, the wearing of flowers, sleeping by day, rubbing oil on 
the body, putting collyrium in the eyes, going in a cart,®°% 
wearing shoes and holding an umbrella, love affairs, anger, 
covetousness, infatuation, vain discussions, playing on musical 
instruments, luxurious baths with hot water, meticulous cleans- 
ing of the teeth, ecstatic states of mind, dancing, singing, 
calumny of others, dangerous places, gazing at women or 
touching young women, gambling, serving a low person (or 
doing very low work), injury to animals, obscene or harsh 
talk, wine. Manu (II. 198 and 180-181) prescribes that ho 
should not sleep on a cot and should observe complete celibacy, 
but if he suffers from night emissions he should bathe, worship 
the sun and repeat thrice the mantra ‘punar mam’ ( Tai. Ar, 
I. 30). The Ap. Dh. S. ( I. 1. 2. 21-30, I. 1. 3. 11-24) contains 
similar rules of conduct, Ap. says (I. 1.2. 28-30) that the 
student should not wash his limbs with hot water ( generally ), 
but he may doso if they are smeared with dirty and impure 
matter provided he does it out of the sight of the teacher and 
that he should not bathe in water in a sportive manner, but 


801. a mera fender tAE rarata: erger qad- 
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should bathe in it motionless like a stick, Ap. not only prohibits 
for him sexual intercourse (I. 1. 2.26) but ordains that he 
should speak with women only as much as is absolutely neces- 
sary. The student was not to®™ laugh, but if he could not help 
laughing he should do so covering his face with his hands 
(says Ap. ). 


Gautama and Baud. Dh. S. (I. 2. 34 and 37) say that the 
student is to serve his teacher by following after him when he 
goes anywhere, he should help the teacher in his toilet and 
bath and should shampoo his body and take food left by him 
( uechista ) ;°°5 ho should be diligent in doing work that would 
be pleasing and beneficial to the teacher ; he was to study when 
the teacher called him, he was not to cover his throat with a 
piece of cloth, or was not to sit in the presence of his teacher 
with his feet on his lap, was not to stretch his feet, he was not 
to clear loudly his throat, nor to laugh, yawn or crack the 
knuckles; he was when called by the teacher to reply at once 
leaving his seat or bed and was to approach the teacher even 
when he called from a distance; he should always occupy a 
seat lower than that of his teacher and should go to sleep after 
his teacher and rise before him (Gautama II. 20-21, 30-32). 
Manu 11.194-198 and Ap. Dh. S. I. 2. 5. 26 and I. 2. 6. 1-12 
contain similar rules. Manu (II. 199) says that a pupil should 


804. Vide Yaj. I. 33 which contains many of the above. Y&j. forbids 
tho eating of ucchigta (leavings of food) of anybody (excopt the 
teacher), Manu (II. 177-179) practically contains the same rules as 
those of Gautama set out above. Audanasa-smrti III. (ed, by Jiv. 
pp. 512-513) contains a long list of what the student should eschew. 
werde | ofy ertartam aaa sarai on. a. q. I. 2. 7. 7-8. 


805. The word ‘ ucchigta’ is used, as exhaustively pointed out by 
Medhstithi on Manu VI. 80, in several senses. It literally means * what 
is left out.’ The most usual senses are three, viz. (1) food left in the 
plate from which one has eaten, (2) food taken out in a vessel for serv- 
ing to a person but not exhausted by being served in his plate, and (as 
applied to a person), (3) one who has not washed his hands and mouth 
after eating food (or as applied to a plato) the plate ( not yet cleaned ) 
from which ono has taken his meal. Vide ag 1V. 211 for the 2nd 
meaning. Another meaning is: (4) one who hos answered a call of 
nature and not yet performed the ~purificatory acts like Scamana is 
said to be ucchigta. Vide Manu IV. 142 (for this and the 3rd meaning ) 
and V. 143 (for 3), Sometimes the word is used in its literal sense 
(vide Ap. Dh.8.1.1.4.2). Vide Manu V. 141 for another appli- 
cation of the word. 


Ch. VII] Rules of conduct for a student 333 


not mimic the gait, the manner of speech and the actions of the 
teacher. Manu (II. 200-201 ) calls upon the pupil to close his 
ears ( with his bands or fingers) or to leave the place where 
somebody indulges in calumnies about the teacher or points out 
the faults in him, and states that if the pupil himself finds 
fault with his teacher or calumniates him, the pupil (in the 
next life) is born as an ass ora dog. Visnu Dh. 5.2% 28. 26 
says the same, 


Some rules are laid down as to how the brahmacárin is to 
deal with the hair on his head. Even the Rg. speaks of boys 
with several śikhās (topknot), Vide note 598 above, Gaut, I. 26 
and Manu II. 219 say that a brahmaoárin may either shave 
his entire head, or may allow all the hair to grow as matted or 
should keep only a tuft of hair on the head (and shave the 
rest ).2 Ap, Dh. S. I. 1. 2, 31-32, Vas. VIL 11 allow only two 
alternatives viz. growing all the hair or keeping a tuft of hair, 
while Visnu Dh. 8. 28. 41 says that a student may either shave 
the entire head or grow matted hair. One was not to untie 
one's gikha, while on the public road.59? 


One of the rules for the student was that he was not to 
pronounce the name of his teacher even when the teacher was 
not present without prefixing or affixing an honorific addition 
(such as Sri, bhatta, Acdrya). Gaut, ordains that the student 
should not speak of his teacher, the teacher's son or wife or of a 
man who has been initiated for a $rauta sacrifice by their 
bare'names*'? and then says that when it is absolutely necessary 
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to refer to these by name the student should not pronounce 
the name and gotra of his teacher as they are, but by means of 
a synonym (e.g. if the teacher's name is Haradatta or Deves- 
vara the pupil should respectively say Devar&ta or SureSvara ). 
Ap. Dh. S. I. 2.8. 15 says that even after returning home a 
snataka should avoid touching his former teacher with his 
fingers (to call his attention), frequent muttering of something 
in his ears, laughing into his face, calling him out loudly, 
taking his name, ordering him about. Manu II. 128 and Gaut. 
VI. 19 say thata man who has been initiated for a Srauta 
sacrifice should not be addressed by his name, even though he 
be younger than the person addressing, but that one should use 
the words ‘ bhoh’ and ‘ bhavat’ when addressing him or speak- 
ing about him and may refer to him by words like diksita &c. 
There are other rules about addressing or referring by name 
which may be set out here for the sake of completeness. The 
Sm. C. (I. p. 45 ) and Haradatta on Gaut. IT. 29 quote a smrti*!? 
that one should not mention by name only one's teacher, 
teacher's son and wife, a dIksita, any other guru, father, mother, 
paternal and maternal uncles, one's benefactor, a learned man, 
one's father-in-law, one’s husband, one's mother's sister. The 
Mahābhārata says that one should not mention by name or 
address as 'tvam ' (thou) one’s-elders, but one may speak of 
one’s contemporaries or those who are younger by their names.®!! 
Another verse says that one should not mention one’s own 
name, the name of one's guru, the name of a mean person, of 
one's wife and one's eldest child. 


Upasamgrahana consists in repeating one's gotra and name, 
saying ‘I salute’, touching one's ears, clasping the feet (as 
stated above) and bending one's head while so doing. In 
abhivádana there is no clasping of the feet with the hands; one 
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may or may not touch the feet of the person to be honoured. 
Abhivadana must always be preceded by pratyutthana.*"® 


Very detailed rules were laid down about pratyutthana 
( rising from one's seat to receive a person ), abhivadana (salute 
ing a man), upasamgrahana (saluting by clasping the feet of the 
teacher or another with one’s hands ), pratyabhivada (returning 
a salutation), and namaskára (bowing with the word ' nama} "). 
According to Ap. Dh. S, 1.2.5.19 and I. 3. 10. 17 the student must, 
when he meets his teacher after sunrise, clasp his teacher's feet 
and also before beginning the day's lesson of Vedic study and 
also after finishing it. Manu IL 71 says the same. Gaut, (I. 52-54) 
prescribes the clasping of the feet every day in the morning 
and at the beginning and at the end of a lesson in the Veda. 
According to Ap. Dh. S, I. 2.5. 20 on other occasions whenever the 
student meets the teacher only abhivddana is sufficient, though 
according to some teachers (Ap. I. 2, 5, 21) clasping the teacher's 
feet is necessary on each occasion. Ap. Dh. S. I. 2. 5. 22 states 
that in upasarhgrahana the teacher's right foot is to be stroked 
below and above with the student's right hand and the foot and 
ankle are both to be taken hold of, while according to some 
teachers, the student must press each foot of the teacher with both 
hands and clasp them. Manu II. 72, Visnu Dh. 8. 28. 15, and Baud. 
Dh. S. I. 2. 24 say that the student is to clasp the feet of the 
teacher with crossed hands, touching the right foot with the 
right hand and the left foot with the left hand, Kullaka on 
Manu II. 72 quotes Paithinasi that the student should olasp the 
teacher's feet with his hands turned upwards. Baud. Dh. 8. 
I, 2, 28 adds that clasping should not be done when either the 
teacher or the pupil is seated, or is lying down or impure. Acc- 
ording to Gaut. VI. 1-3 one must clasp every day on the first 
meeting and particularly on his or their return from a journey, 
the feet of one's parents, of the blood relations of parents ( e. g. 
paternal and maternal uncles ), of the elder brother, of the guru 
(i.e. &c&rya, upidhyayo) and of persons venerated by one's 
gurus, Ap. Dh. S. (T. 4. 14. 7-9) says that even after finishing 
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one’s studies and returning home a man must every day clasp 
the feet of gurus (father, mother, teacher and other venerable 
persons) and of elder brothers ‘and sisters according to their 
seniority, 


Abhivadana is of three kinds, viz. nitya (obligatory every 
day ), naimittika (to be done only on certain occasions) and 
kamya (to be done only if a person has certain rewards in 
view) As examples of nitya abhivàdana one may instance 
the rules of Ap. Dh, 8,93 (1, 2. 5. 12-13) “every day a student 
should get up from bed in the last watch of the night and 
standing near his teacher salute him with the words ' [ so and 
80, ho’ (salute thee ) ; and the student should also salute other 
very Bged (and learned bráhmanas) who may reside in the same 
village before his morning meal.” Yaj. I. 26 also speaks of the 
latter. The occasional abhivádana is done on certain occasions 
such as return from a journey ( Ap. Dh. S. T. 2. 5. 14 ), A person 
may salute elderly persons whenever he chooses, if he is 
desirous of Jong life or ( bliss in) heaven ( Ap. Dh. S. I. 2, 5. 15 
and Baud. Dh. S. I. 2.26), Manu ê! (II. 120 and 121) says 
‘the pránas (vital breaths) of a young man mount upwards 
when an old man approaches; but by rising to meet him and 
salutation (to him ), he(the young man) recovers them. He 
who habitually salutes and constantly pays reverence to the 
aged obtains an increase of four things viz length of life, 
knowledge, fame and strength.’ Ap. Dh. S, I. 4. 14. 11,95 Baud, 
Dh. 8. I. 2. 44, Manu IL 130 and Vas, Dh. S, 13, 41 prescribe 
that & person must honour by rising &nd mentioning one's name 
an officiating priest, one's father-in-law, paternal and maternal 
uncles, even though these may be younger than oneself in 


813. aq mamama Reagana aa T 
et I waren: @ aA AT MUTA MT. w. q. I. 2. D. 
12-13 ; compare ag II. 122, 124. 

814. avd mre Wrenmuíeq qu ufa aR | segeurerrfirarqrest Gere 
euferrad n ag II. 120. This verse occurs in quim 38. 1 and srgemerqd 
104, 64-65 and also in the agnarsg vol. III, p. 58, where we have qurgé- 
SAT MBN: RANT TA ÅAS NANA qu gsm: emper ST AT; He! vd 
e. quia Efe !. Vide usmpp 109 (ed. by Fausbull, 1900 ) for a verse closely 
parallel to Manu II. 121. 

815. Reagge: sequester | qeoft Ardre- 
ara tsa v. @ [. 4, 14, 10-11; a. w. q. I.2. 44 erftrg..angoratg virrat 
seqeurqréiarqon | ( but some mss, read “Rrarqay , ag II. 130 says 
‘aR wag, while maa VI. 9 is qpfemgsrgpedquanrgerat g weit 
sregeaves mfi | "aU 
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years Gaut. ( VI. 9 ) however says that in the case of these 
one need only rise from his seat to receive them; but it is not 
necessary to salute them ( abhiv&dana is not necessary ). Visnu 
Dh. S. 32. 4 expressly says that in the case of officiating priests 
and others specified by Ap. and Gaut. and who are younger, 
rising from one's seat is tantamount to abhivadana. Manu II. 
117 says that one must perform abhiv&dana to a person from 
whom one learns secular, Vedic or spiritual knowledge of any 
kind. There is some difference in the words used at the time of 
abhivadans. Usually the words are ‘ abhivddaye devadatta- 
garma-ham®"* bhoh’ ( vide Ap. I. 2.5.12, Gaut. VI. 5, Baud. 
Dh. S. I. 2. 27, Vas. XIII. 44, Manu IL 122 and 124 ) But this 
mode is appropriate only if the person addressed knows how to 
return the salutation, Manu II. 123 and 126 and Vas. Dh. S. 
13. 45 declare that in the case of those who do not know how 
to return a salutation (pratyabhivadana, and according to Manu 
in the case of women also) one should omit the word 'bhoh' 
and simply say 'abhivaàdaye aham’ (omitting one's name ). 
Ap. Dh. S. I. 4. 14. 20 similarly says that in saluting women, 
a ksatriya or a vaisya one should use a pronoun and omit 
one's name,9!? 


The manner of abhivádana was as follows :?!5 ‘A brahmana 
shall salute stretching forward his right arm on a level with 
his ear, a kgatriya holding it on a level with the chest, a vaisya 
holding it on a level with the waist and a $üdra holding it low 
(upto his feet) and that the salutation shall be by joining 
one's hands’ (Ap, Dh. S. 1.2, 5. 16-17). The Madanapárijáta 
adds that abhivadana is with both hands when the person to be 
saluted is learned, but with one hand only if he is not learned 
( p. 27) and the Sm. C. (I. p. 36) quotes Visnu and Atri to the 





816. Thatis one has to take one’s name in abhiv&dana; but one 
does not take the name of the person who is saluted ( Gautama VI, 12 ). 
The eqerdare p. 7 says that in agama (and in siftarga also ) the 
person saluting says sm St quqsrereié wr strerqu, Rur. on eng 11.122 
says the words are sifawrqd gagamane sm: , mapu on qt. VI. 5 states that 
sifirerger should be ' srfirerq ur aqaa arene ns; while gua on 
ag II, 124 says it should be sifsrarqd gueraleaten wt: (i. o. he omits the 
word wr, whioh ag II. 122 appears to require and which qt, VI. 5 does 
not require ) . 

817. arderet foray Cerea ww a ament t mrecarerdart St sng. w 
a. I. 4. 14. 20-28, . 

818. qrt wnj Saai seré nasrga weed) aveet 

A: spar: t arene t om. u. I, 2. 5. 16-17 ; vide a. s. p. 454, 
H. D. 43 
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same effect, The stretching of the hands up to the ear &o. 
indicates how far the head is to be bent in each case. 


There were also other rules about honouring one’s elders 
in the presence of one's teacher or honouring the teacher's 
teacher or about one’s behaviour when a gentleman comes to 
gee one's &cárya and leaves him, which are here passed over for 
want of space. Vide Ap. Dh. 8. I. 2. 6. 29-32, Manu II. 205. 


A bráhmana who does not know the form of returning a 
salutation must not be saluted by a learned man; he is like a 
Sidra (Manu II. 126). Similarly a br&hmana was not to perform 
abhivadana to a ksatriya or a vaisya however learned the latter 
may be, but one should simply say ‘svasti’; those who are of 
the same caste should do abhivadana.*!® The Mit. on Y4j. III, 
292 and Aparürka p. 1188 quote sütras of Harita prescribing 
as prayascitta a fast of one, two or three days respectively for a 
brihmana saluting a ksatriya, vaisya or Sidra and also for 
saluting when the persons saluted or the man saluting are in 
such a condition as to make them unfit for abhivádana. One 
should not salute with the shoes on or when one’s head is 
wrapped up or one's hands are full (Ap. Dh. S. I. 4. 14. 19); or 
if one carries a load of fuel-sticks or holds a pot of flowers or 
food in one's hands one shall not salute, nor shall one salute 
on occasions similar to the preceding (such as one being 
engaged in worship of manes, of fire or other gods or when one's 
teacher is so engaged ), nor should one salute a teacher standing 
very close to him (Baud. Dh. S. I. 2. 31-32). When one is 
impure or the person he meets is impure ( owing to &$auca or 
other causes ) no salutation is to be made or returned (Ap. Dh. 
S. I. 4. 14. 17 ). Gaut. IX, 45 says that one should not occupy 
a seat or perform abhivádana and namask&ra with shoes on. 
One need not salute a person who is not à guru or who stands 
in a lower or higher place than oneself (Ap. Dh. S. I. 4. 14. 14). 
Ap. Dh. 8. I. 4. 14. 23, Manu II. 135 and Vignu Dh. S. 32. 17 
say that a bráhmana ten years old is like a father to a ksatriya 
even 100 years old and so deserves salutation from the ksatriya. 


819. enfirwrerreg fior arfirqrer: niga | grrrqdinorqer queqa wg gaT: 
arrgror: erwartet exer spat (à age: | eee arte aring Sa 
quoted by saer% p. 52, vide gw. I. p. 37 quoting wfesqgtror and 
a for the meaning of «efr, Rng gany gga ARa (nt uti wr 
gett miga X aa mere quoted by fam. on wr. III. 292; 
stregeawedtfrergtrer St weer qererarfprest gird anne qufeqerü ete 
WIT; ! Ere quoted by fier. on wr. III. 292. 
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Ap. Dh. S, (1. 4. 14. 12) gives a special rule that a friendship 
kept for ten years as fellow citizens, a friendship contracted 
at school for five years, the fact of a Srotriya being three 
years older entitles the friend or $rotriya to a salutation. But 
Gaut. ( VI. 14-17) and Manu II. 134 give somewhat different 
rules viz. contemporaries who are born in the same year are to 
be addressed with the word 'bhoh' or 'bhavat' and a fellow 
citizen who is ten years older than oneself and an artist who is 
five years older than oneself and a $rotriya studying the same 
Vedic school as oneself who is three years older are to be 
addressed similarly. Manu adds blood relations to the list 
when the difference in age is very small. The Smrtyarthas&ra 
p. 7 gives a long list of persons whom one should never salute 
viz. an heretic, a person guilty of grave sins, an atheist, 
gamblers, thieves, ungrateful persons, drunkards. Vide also 
Manu IV. 30 and Yàj. I, 130 (as to showing no respect even by 
words to heretics &c ), 


In the case of certain persons one was to show honour only 
by rising from his seat and not by abhivadana. Gaut. ( VI. 9) 
mentions some such persons who are already referred to in note 
815. Headdsthat (VI. 10-11) even a Sidra of eighty years or more 
must be honoured by rising by one (even though the latter be 
of a higher varpa ) young enough to be his son ( but there will 
be no abhivádana ) and that an Arya (i, e. one belonging to the 
three higher castes ) must be honoured by rising by a Südra even 
if the latter be older ( and so a vaisya must honour a ksatriya 
though the latter be younger). Haradatta explains that the 
word &üdra in Gaut. VI, 10 is only illustrative and that an old 
vaisya must be honoured by a young ksatriya or bráhmana by 
simply rising from his seat and an old ksatriya by s young 
bréhmana in the same way. Ap. Dh. S. ( II. 2. 4, 16-18) lays 
down that if a bráhmana who has not studied the Veda comes 
as a guest one may give him a seat, water and food but one 
should not rise to receive him, but should rise to receive him 
if he is entitled to abhivàdana on account of age (as stated in 
Ap. I. 4. 14. 12, and Manu II. 134); similarly a bráhmana 
need not rise to receive a ksatriya or vaisya (except on the 
same ground of age ). 


The rules about returning a salutation (about pratyabhiváda) 
are made somewhat intricate and obscure by the varying 
interpretations of commentators. Pratyabhivdda consists in 
pronouncing a benediction in the proper form given by a guru 
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or other person who has been saluted. Among the oldest??? is 
the rule in Ap. Dh. S, I. 2. 5. 18 ' when returning the salute of 
one belonging to the first three castes, the (last syllable of the ) 
name (of the person whose salutation is to be returned ) shall 
be lengthened to three moras’. Vasistha’s rule ( XIII. 46) 
is‘ when the salute is returned, the last vowel (of the noun 
standing) in the vocative is protracted to the length of three 
moras and if it is a diphthong (i. e. e or o but not of the dual 
number) it becomes ‘ay’ or ‘av’ e.g. ‘bho becomes bhàv *. 
Manu 1I, 125 prescribes “ a brahmana should be thus saluted in 
return, ' mayst thou be long-lived, O gentle one!’ and the vowel 
‘a’ or any other vowel at the end of the name (of the person 
addressed ) should be made plula (i.e. lengthened to three moras) 
and if the name ends in a consonant, the preceding vowel 
is made pluta.” 


That these rules are very ancient follows from Pànini's 
sūtra ( VIII. 2, 83 ) ' when the salutation of a person who is not 
a Sidra is returned by the person saluted, the final vowel in the 
name ( that occurs at the end of the sentence of pratyabhivada ) 
becomes’ pluta.’ The Mahabhasya comments on this and two 
vartikas thereon say that this rule does not apply when it is 
a woman to whom the salutation is returned and it applies 
optionally when the person whose salutation is returned is a 
ksatriya or vais$ys. All these rules are exemplified in the 
foot-note below,®2! Ap, Dh. S. agrees with this rule of the 
ancient grammarians, The verse of Manu ( II. 125 ) also really 
means the same thing; but there the word 'aküra' is only 


820. seating? mA m ARa aa ia. op 
453; greet a erectetirarquaedtuungs sp vaut quiera t sig. w. q. 1. 2.5.18; 
samga PaA msa: gA dearest ard Gump GT 
wrfa(a | afte XIII. 46; argana areas regt atsaq I OTATCATET 
WEA SHA qreq: quiam Wr wg Il, 125. Some MSS. read gsiervge: as 
one word. 

821. maingsa |! ar VIII. 2, 83; if it is a sgor who 
performs sifümnpr (as in sie aque wn) protyabhivida is 

Wer v (9 indicates that the vowel preceding it is pluta i. e. 
drawn out to the length of three moras). If the name ends in a 
consonant the seq(werq will be smgenreww araatsa. If a woman 
salutes (as in srfrerqu rini Wi: ) the return is DANT XS mft (i. e. 
there is no gu) If e keatriya gaya salutes the return is either 


eremi 9«orsmqermnüvepedu. If a tex gemqnew salutes, the 
is argemmenn 3 or-dirquifüm. Ifitise epp gamn who 
ilea the seq'irerq is smgenrefü gusa (i. e. there is no pluta ), 
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illustrative??? and stands for all vowels, The ancient com- 
mentator Medhatithi interprets Manu so as to agree with Panini 
and says ‘inthe realm of the use of words and their senses 
Panini has higher authority than Manu, that the pratyabhivada 
words containing the benediction about long life are not 
stereotyped, that when a ksatriya returns the salutation of a 
ksatriya or a vai$ya of a vaisya, the same rules hold good’. As 
a person of a higher varna was not to do abhivadana to one of 
lower varna ( vide note 819 above) there would be no occasion 
for pratyabhivada from the side of the latter. The verse of 
Manu is interpreted by Haradatta and a few others in a 
different manner. According to them the last vowel in the 
name of the person whose salutation is to be returned is pluta 
and then ‘a’ is added to it, and that if the vocative ends in e 
or o, it becomes aya or ava ( with ‘a’ added ).8% This view is 
opposed to Panini, the Mahabhasya, the Kasika, Apastamba and 
several writers of digests, Apararka and the Sm. C. condemn 
the interpretation put upon Manu's verse by commentators 
like Haradatta,5** 


What great importance was attached to the correct utter- 
ance of the return salutation can be seen from the fact that one 
of the miscellaneous reasons assigned for the necessity of 
grammatical studies in the Mahabhasya is that (as stated in a 
verse) a person who returns from a journey will perform 
salutation to ignorant persons ( who do not know how to utter 
pratyabhiváda) as if to women with the words 'abhivüdaye 


822, afg qi seq orgsemre Ma | gA: MRR eRT- 
aa Aiginan Maaga: freranstegr aA s. . 
wrequpTqUD wp greníqegrsframe saree cnmarernes:) faqsmuomafünm t 
aaar Aam qu AA: gaanar were féudr Sat rrera 
Fate on ag II. 125, 


823. The seqfrarg according to wera will be ‘argoma wears quat? 
at). Ifthe name is aurà or fog it will be srrgema wa ata WRIT 
8 qor fAs 3 q. If the name ends in a consonant, the yeqhyarg will be 
like smgearera ateg siirsft3 q (the name is afra and so far is made 
y and stis added to the consonant q). Vide qnm, pp. 451-454. 


824. sma yine r AANI MAARRE qu eee: RT: | er 
smyka area Aua wit AR ak p. 53; ae I. p. 37 
repeats the words st qat ...... diqa. smi reads wins Ww as 'omafeaü 
Catt ...... NERTI TA a and gives as examples ( emqegremw ) kt GAGA d 
(Camgà is vocativo ) or (ursmóg ( farai is vocative ). 
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ayamaham '5*55 (i. e. grammar is to be learnt by men for fear 
that they may be treated as women when a person salutes 
them). 


Ap. Dh. S. (1. 2. 7. 27) prescribes that the student shall be- 
have towards his teacher's wife as towards the teacher himself» 
but he shall not clasp her feet or eat the residue of her food.** 
Gaut. (II. 31-32) also says the same thing and adds that the 
student shall not assist the wives of the teacher at their toilet 
or bath nor wash their feet nor shampoo them. Manu II. 211, 
Baud. Dh. S. I. 2. 37, Visnu Dh. S. 32.6 have the same rule, 
But Gaut. IL 33 states an exception that on return from a 
journey the student shall clasp the feet of the wives of his 
teacher (also Manu II. 217 and Visnu Dh. 8.32.15). Manu (II. 210) 
gives special directions ‘the wives of the teacher who belong to 
the same caste must be treated as respectfully as the teacher 
but in the case of those who belong to a different caste he need 
only rise from his seat and salute’ ( Visnu Dh. S, 32, 5 also is 
similar), and ' a student who is full twenty years old shall not 
honour the young wife of a teacher by clasping her feet ( Manu 
IL 212 and Visnu Dh. S. 32,13); but even a young student 
may prostrate himself on the ground for honouring the young 
wife of his teacher without clasping her feet ( with the words 
‘ abhivadaye amukasSarm&-ham bhoh’ ). 


As regards women who are not wives of the teacher, 
the following rules deserve attention. The first rule is that 
married women, whatever their age may be, deserve honour 
(and so he must salute &c. ) according to the ages of their 
husbands?" ( Ap. Dh. S. I. 4, 14.18 and Vas. Dh. S. 13, 42). 
Visnu Dh. 8. 32. 2 gives the same rule, but restricts it to wives 
of the same caste, Ap. Dh. S. I, 4. 14. 6 prescribes that the 
same honour must be shown to the mother and father as toa 
teacher i, e. their feet must be olapsed on those ocoasions on 
which a teacher's feet are to be clasped and Ap. Dh. S, I. 4. 14. 9 
extends the rule to elder sisters, Gaut. (VI. 7-8) states that 
the feet of the wives of (elder) brothers or of one's mother-in-law 





825. sre: | ifie: wear eret & or gf Ag: | net By g Rey 
sirarni wa Wawra vol. I. p. 8. This passage is quoted by ute 
on ag II, 128, 

826. seeing esena rarr qfsr tmr, u.u,1.2.7.27, 


827. würrre: fara: | ame. uw, I. 4.14.18 , X Ye argat smt 
Uta t armrest a 1 fig 13. 42-43, 
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need not be clasped on any occasion; and the feet of a 
paternal uncle’s wife or of elder sisters need not be clasped 
except when one returns from a journey, But Manu (II. 131-132) 
gives different rules. A maternal or poternal aunt, a maternal 
uncle’s wife, a mother-in-law are equal to one's teacher's wife 
and must be honoured like her; one's elder brother's wife's feet 
must be clasped every day if she is of the same caste, but the 
feet of the wives of one's other paternal and maternal relatives 
need only be clasped on one’s return from a journey. Visnu 
Dh. S, 32, 3 places a maternal or paternal aunt and the eldest 
sister on an equality with the teacher's wife. As already stated 
above in the case of all women the salutation is simply ‘I salute’ 
(abhivadaye aham )’ without mentioning one's name. Devala 
says ‘the mother, mother's mother, teacher's wife and the full 
brothers and sisters of one’s parents, paternal grand-mother, 
mother-in-law, elder sister and the foster mother are women 
who are ( to be honoured like ) gurus '.5* 


Ap. Dh. 8. I. 2. 7. 30, Vas. Dh. S, XIII. 54, Visnu Dh. S. 

28. 31, Manu IL 207 require that the student will behave 
towards the teaoher's son as towards his teacher. That this rule 
is very ancient follows from a passage? in the Mahabhasya; 
where it is stated and a proviso is added that the student will 
not however clasp the son's feet nor eat the leavings of his food. 
Ap. Dh.8.1I. 2. 7. 30 only mentions as prohibited the eating of the 
leavings of food, but Visnu Dh. 8. (28. 32-33) prohibits also the 
washing of the son's feet. Manu (II. 208) gives a restrictive rule 
that the son of the teacher deserves the same honour as a teacher, 
if he imparts instruction in place of the teacher ( because the 
latter is otherwise engaged), whether the son be younger or of 
the same age as the student, but that the student in any case 
must not shampoo the limbs of the son nor assist him in his 
bath nor wash his feet nor eat the leavings of his food. 


From Ap. Dh, S. I. 2. 7. 28 and I, 4. 13. 128% it appears that 
the system of pupil teachers (who were called 'samadista ' ) 





828. ma sert att aaga qui sag: Mert ster ur @ 
spen: fara: n quo in Fy. p. 471; almost the same verse occurs in siga 
(Jiv. ed.) I. p. 503. 

829. uewqiereguqu uftevraeastfsgustererenqredanrorrifa | (vfq w 
OITA ores ag nied «wa | agreg vol. I. p. 135 (on mR I. 1, 
56, wifi 8) 

830. tar «eri aaah | sire. w. a, 1.2. 7.28; 
Treqeaergre erate eange (an, w. q, I. 4. 13, 12-13. 


344 History of Dharmaéüstra [ Ch. VII 


obtained in ancient times and Ap. prescribes that the student 
shall behave towards & pupil teacher who teaches him at the 
teacher’s command as towards the teacher and shall honour him 
also by clasping his feet, as long as he is giving instruction. 


Further rules are laid down about showing courtesy to a 
person who is not a relative or who is not a teacher &c. Ap. Dh. 
8. I. 4. 14, 26-29 and Manu II. 127 lay down that one should, on 
meeting a brahmana, ask after his health with the word 'kusala,' 
a ksatriya about his health using the word ' anámaya ', a vaisya 
by using the word ksema (or anasta according to Ap.) and a 
Sidra by employing the word frogya. Thus one who is older 
(according to the rule in Manu II. 134 cited above on p. 339 ) 
should be saluted, while one who is of the same age or younger 
should simply be asked ‘kusala’ &c, Gaut. V. 37-38 gives similar 
directions?! Manu ( II. 129) enjoins that one should address 
a woman who is the wife of another man and who is not a blood 
relation as * lady ' ( bhavat! ) or ‘ beloved sister ' and (Ap. Dh. S. 
I. 4.14.30) that one should not pass a learned bráhmana without 
addressing him nor a woman whom he meets in a forest or 
other lonely place and Visnu Dh. S. 32. 7 says that in such 
circumstances he must address her (in order to assure her) 
as ‘sister’ (if she is of the same age as himself) or 
' daughter’ ( if she is younger ) and ‘mother’ (if she is older 
than himself), 


It is stated in the Udv&hatattva ®? ( p. 144 )-that the word 
‘Srl’ is to be prefixed when referring by name to a deity or a 
teacher, to the place of one’s teacher, to a holy place or to the 
presiding deity of a holy place, to one who has secured Yogic 
siddhis or to those who have secured by sacrifices the worlds of 
bliss; and Raghunandana adds that according to the usage of 
respectable people ‘ ri’ is prefixed to names of such persons 
while they are alive. The same work also tells us that women 
3f the dvijatis were to have the honorifio suffix ‘dev!’ added to 

831. According to evga the questions would be in the case of 
members of the four varpas Tee pecH vel y, aft gard ve, NAAA wem, 
SCLERRA, ACI NIA.  CpSTOTSTRWTUIUWIUTTERS | seed DEC! | 
wr, V. 37-88; wwqw on these says ‘oft SISA wrgron nme, 
aqaa araa qii thre: , srcqerit ae tes: , sea aa. 

832. ĝi ad geeni at nag: (rat aani rgi wert 
qi ge maggaa ectaraniqe (rarfummur wet 
ero tend AREI wifts quint q s eae finer i eurer y 144, 


Oh, VII ] Grounds for showing respect 345 


their names and of the áüdra caste the word 'dàsi'. This is 
still the practice particularly in Bengal and Northern India, 


The works on Dharmaédstra give very interesting rules 
about the grounds on which respect was to be shown to a 
person, Honour *? consists in saluting a person, or rising to 
meet him or allowing him to walk in front of one or giving him 
a garland, sandal-wood paste on festive occasions and the like. 
Manu (IL 136) and Visnu Dh. S. (32, 16) say that wealth 
kindred, age, ( performance of ) religious rites and sacred know- 
ledge confer title to respect, but each succeeding one out of 
these five is superior to each preceding one, Gaut. ( VI. 18-20) 
is slightly different; he says ' wealth, relations; occupation, 
birth, learning and age must be honoured ; each later named is 
more important than each preceding one; but Vedic learning is 
more important than all (the rest)’, Vas. Dh. S. 13. 56-57 
also says that learning, wealth, age, relationship and religious 
actions are titles to respect, but each preceding one is more 
important than each succeeding one, Yàj I. 116 puts the order 
as vidya, karma, age, relationship and wealth (i.e, wealth is 
the least ground for giving honour),  ViSvarüpa on Yaj. I. 35 
says that if respect is not paid to guru (parents), &càrya, 
up&dhyays and rtvik ( they are arranged in descending order) 
one incurs sin, but if honour is not shown on the ground 
of .learning, wealth &c. there is no sin but one loses happi- 
ness and success, Manu II. 137 says that a Südra who 
is beyond 90 years is still a child to a learned bráhmana. 
In order to show that Vedic learning is superior to seniority 
of age Manu ( II. 151-153 ) narrates the story of a young scion 
of the Angiras gotra who taught his pitra and addressed them as 
‘little sons’ and whose action was supported by the gods with 
the remark that a man destitute of knowledge was a child and 
he who taught him the Veda was his father. This story is 
referred to expressly by Baud. Dh. S. I. 4. 47 and tacitly by Gaut. 
VI. 20. It is borrowed from the Tàndya Mahabrahmana 8$ 


883. gar wolzaraut eiat i gerpacrort wg t org. u. 1.4.13. 2-3; gega says 
‘onaragnaangar wee" «p mnn I; fquueqmeniaiseratfa 
eara verd tatg | get g alee mpg: aara gar | ay. VI. 18-20. 

834. Rgt sug maga aeageredte Req quet paea id 
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A aewpquffa:a querpeges à Far agai ora far ava o! ad ow 
gaug Anta qure (arvequaramgror 13. 9. 24. für was the name 
of the sage. tos i 
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(13.3.24). ManuIL 155 clinches the argument by saying 
‘the seniority of bráhmanas springs from (sacred ) knowledge, 
of kgatriyas from valour, of vai&yas from (the possession ) 
of corn and other wealth and only among Südras is age a 
ground of seniority '. 

Kaut. says that men deserve honour according to their 
learning, intelligence, valour, high birth and eminent deeds.®** 

One has to distinguish between abhivüdana and namaskara. 
In the former one not only bows but utters words like ‘ abhi- 
vadaye &c., while in the latter one only bows and folds 
one's hands, The latter is done only to images of gods, brahmanas, 
samnydsins and the like. The Smrtyarthasara p. 8 prescribes a 
fast for one day as a penance for not bowing to images of gods, 
samnyasins &o. Visnu*®** (quoted in the Sm. C. ) says that one 
should not salute ( abhivádana) a brahmana, but should only 
perform namaskara in all public assemblies, in sacrifices or in 
palaces or royal courts, The posture of the hands in namaskara 
is stated as follows: ‘One should join the hands in the shape of 
a shegoat's ear in namaskara to a learned man, one should fold 
the hands together in bowing to an ascetic, one should salute 
an ignorant man with one hand and should not perform abhi- 
vadana to one who is younger.,®*? 

One had to show respect by circumambulating®* from left 
to right temples or images of gods, bulls, cowpens, cows, ghee, 
honey, sacred trees that had brick or stone platforms built 
round them (like asvattha) and squares (where four roads meet), 
a teacher who is very learned, a learned and religious brahmana, 
clay from sacred places. 


One was not to approach empty-handed one's parents, 
ācārya, sacred fires, houses and the king, if the latter has not 
heard of him before.9? 





835. yq far ratewrirsra-maTieerqaaa gear: t adara III. 20. 

836. fea: | wire Ya wale TR Teg a aanert sug Ta Meret arf- 
"qa! ega. I. p. 38. 

837. Ramuan rang 0 aana Rate oft dgeurférer i qr 
Alara md Naga iei. s. p. 468. 

838. Quest Sead ate p egerat feerrfüst mé qd qu: gutenqiüvia 
araeagier 24. 41-42 ; gf Farag Ft si? agera tarot. fA Wed 
fàci graterqtaora n graa 193, 8; vide also 163, 37 for a similar verse 
and srgrgeror 113. 40, eurergeror 14. 52, mtaa IX. 66, ag IV. 39, qr. I. 133. 
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A matter closely connected with the showing of respect is 
that of the rules about the preference to be given on the road. 
This has already been dealt with in speaking of the privileges 
of bráhmanas above pp. 146-147. 


One striking point about the imparting of knowledge ( par- 
ticularly Vedic) in the ancient educational system of India 
was the great prejudice against learning from books, The 
greatest importance was attached to handing down the Veda 
intact and various devices were discovered and employed for 
securing this end, such as the various modes of repeating the 
Veda only in padas, in the krama, jatà and other formations. 
Great care was taken to preserve the proper accentuation of the 
Vedic texts. There is a well known story how Tvasir repeating 
the words ‘ Indragatrur-vardhasva "*° in wrong accents caused 
the fire to be extinguished instead of inflaming it against Indra 
as he intended, This story is alluded to in the Panintyagiksa. 
The same work (in verse 32 ) condemns one who learns from a 
manuscript as among the worst of learners. The Veda was to 
be recited not only with proper modulation of the voice to 
convey the accents, but the accents were indicated also by the 
movements of the fingers ( vide verses 43-45 of the Paninlya- 
Sikgà) All these intricate matters could be learnt only by 
oral instruction. 


Great controversies have raged round the question whether 
the art of writing was known in India in very ancient times, 
whether it was used for literary purposes in the times of Panini 
and whether the Brahm! alphabet was an indigenous product or 
whether it was imported into India from some foreign land. Max 
Muller in his ' History of ancient Sanskrit Literature’ started 
the astounding and absurd theory that writing for literary pur- 
poses was unknown to Panini (p. 507), Later on that position 


840. sext ete: ewert wolat ar (aequum) andagi Wo WII Vra 
RaRa miraa: eraun verso 52 of the qrféreta(erar; fft sffr fart 
weit wur Baars | aaduan wàd qamun | wrereftafsrart 
verse 32. The legend is narrated in the d. a@. II. 4. 12. Land the raqa 
1.6.3.8. ag wanted to pronounce the word gegsrs: (meaning ‘destroyer 


of Indra’) as a Tatpuruga compound (in which the last syllable of the 
compound has the ud&tta accent), while he actually pronounced the word 
as a Bahuvrihi (meaning ' whose killer would be Indra’ ), in which case 
the first word of the compound has the ud&tta accent (as in eem: ). 


Vide quara VI, 1. 223 and VI. 2. 1. 
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was given up. Then Bühler wrote his famous work ' on the 
origin of the Brahmi alphabet’ mainly relying on the regem- 
blances of a few letters of the Agokan script with an ancient 
Semitic alphabet and came tothe conclusion that the Brahm! 
alphabet was derived from a Semitic script sometimes about 
800 B.C. It never occurred to that learned scholar to advance 
and carefully examine the other possible hypotheses which any 
unbiassed and cautious scholar should have ordinarily advanced 
viz thatthe Semitic script might have been derived from the 
Brahm! alphabet and was later on developed or both might have 
been derived from some unknown ancient script. All these 
theories are now in the melting pot on account of the seals 
bearing writing in some undeciphered script found at Mohenjo- 
daro and Harappa, some of which are at least 5000 years old. 
So if the Brahm! alphabet was at all borrowed, it is clear 
now that it was not necessary for Indians to travel so far as 
Westernmost Asia for that purpose. 


Oral instruction was the cheapest and most accurate 
method of imparting learning. In anoient times writing 
materials were not easily available and written texts could not 
be handled easily and would have been extremely costly. 
Therefore the method of oral instruction was resorted to and 
having been hallowed by the lapse of thousands of years it has 
been persisted in to the present day. Even in the 20th century 
after writing has been known for not less than 3000 years accord- 
ing to scholars like Bühler there are hundreds of brahmanas who 
learn not only the whole of the Rgveda (about 10580 verges) by 
heart, but also commit to memory the pada**! text of the Rgveda, 
the Aitareya Brāhmaņa and Aranyaka and the six Vedāùgas 
( which include the 4000 aphorisms of Panini and the extensive 
Nirukta of Yaska ) without caring to understand a word of this 
enormous material. 


Par. M. (I. 1, p. 154) quotes a verse of Narada to the effect %2? 
‘what is learnt from reliance on books and is not leatnt from 





841. The pada text of the Rgveda is the work of Sakalya and the 
padap&tha is supposed to be paurugeya (composed by a human author ). 
The Nirukta (VI. 28) criticizes Sakalya’s division of the pada text. 
Viévartpa on Y&j. III. 242 says that pada and krama are of human 
authorship. 

842. yamtar a merérfsrat (rait «t a ren ga fram a 
aq in qe. ar, L. part 1 p. 154; arw L, p. 51 also quotes this verse, 
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a teacher does not shine in an assembly ', Vrddha-Gautama**? 
condemns to hell those who sell the Veda, who condemn the 
Veda and those who write it down. Aparārka (p. 1114 on 
Yaj. III. 267-268) quotes verses from the Caturvirhsatimata 
which prescribe various prayascittas for selling the Vedas, the 
angas ( of the Veda ), the smrtis, itihasa and purána, the secret 
paficaratra (system ), gāthās, nitisastras &c. The prejudice 
against using books for learning was carried so far that among 
the six obstacles in the path of the acquirer of knowledge, 
relisnce on books is mentioned as one.*** Apararka ( p.390) 
quotes a long passage from the Bhavisyottarapurina about the 
rewards of gifts of books of the epics and puránas to a 
braéhmana or to a matha for the use of the public. A grant of 
the Valabhi king Guhasena I dated 559 A. D, refers toa collec- 
tion of books on the true dharma.955 In the Kadambar! 
( para 88) the queen Viladsavati is described as surrounded by 
ascetic women who held books in their hands and read 
itihasa. 9 Vide under dana and matha-pratistha. 


The teacher was expected to make the student understand 
by explanations in Sanskrit or in the pr&krits or even by 
employing the current languages of the various countries. 8*7 


The Duration of studenthood ( brahmacarya ) :—1t appears 
from certain passages of the Upanisads that the usual duration 
of brahmacarya was 12 years? '?, Svetaketu Aruneya is said 
to have become a brahmacārī when he was twelve and to have 
mastered all the Vedas at the age of 24 (vide Chan, Up. VI, 1. 2 


843. Qqfe(gupds grai qw quum (quart Beasts d facro: u 
p. 582; the same verse occurs in sued 23, 72 (qdqrat 
dana ). 
, 944. ot gengan aeaa Ra St aa a ferr Ranar 
aa | atq quoted in the ga. I. p. 52. 
845. I. A. vol. VII. p. 67. 
846. 'gürgrereareuedt(n germ ga.. ear rN Aaa 
oe NTE TATA | mIgETÂ pora 88, 
847. eph: mpteietd: Reage: | gonada Tura ge: 
eg: n quoted from the faegud by érefrsmpr (saaan, ed. by Jivananda, 
72). 
P 848. SARE E È RAMSAR MARR MNS NWA UUDN NER 


aiaia aitware g g maA: ardid g cdw «wawa tur, 
av. IV. 10.1. > 
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quoted in f. n. 634). Similarly Chan, IV. 10.1 appears to suggest 
that students left their teacher after twelve years of study. But 
a long period of brahmacarya was not unknown to the sages of 
the Upanisads, Chandogya( VIII. 11. 3) declares that Indra 
remained as a student with Prajápati for 101 years (three periods 
of 32 years plus five). The story of Bheradv&ja narrated 
in the Tai. Br. quoted above ( at p. 271) states that Bharadvaja 
studied the Vedas three parts of his life (at least till 75 years ). 
The Gopatha Brahmana 9? (II. 5) states that the period of 
studenthood for learning all the Vedas is 48 years; that 
distributing that period in four portions among the vedas 
student-hood is for 12 years (for mastering one Veda), that 
period (12 years) is the shortest (for brahmacarya) and that 
one should learn of the Veda as much as one can before he 
is about to return from his teacher, 


Some of the grhya and dharma sitras contain these very 
words of the Gopatha Br&hmana e. g. Par. gr. II. 5 says ‘one 
should observe brahmacarya forty-eight years for the (four) 
Vedas, or twelve years for each Veda or until one has learnt 
one or more Veda’, The Baud. gr.(I.2.1-5) has a very 
suggestive passage "the ancient period of studenthood was 
forty-eight years for ( the four Vedas) or 24 years, or 12 years 
for each Veda or at least one year for each k&ánda (section of 
the Vedic samhitas like the Tai. S.) or until the student learnt 
( one Veda ), as life is fleeting and as there is a Vedic text ‘one 
should consecrate (the three) sacred fires, while his hair 
is still dark”, On Jaimini I. 3.3 Sabara states the objection 
(among other similar matters) that the smrtis speaking 
of brahmacarya for fortyeight years are opposed to the Vedic 
injunction that ‘a man who has a son and whose hair is still 
dark should consecrate the (three $rauta ) fires’ ( i. e. he must do 
so in middle life, not when his hair is turning grey ). Sabara 
gives his opinion that such smrtis being opposed to éruti are to 


849. aem Cattermeraenficgd Qqwgrad segui Su qu arqa 
ered gairni eretrserurs eqq | minm, II. 5 quoted in 
J. n. 628 above; oma. w. q. I. 1. 2, 16 has tho qw ' grammai? . 

850. seramig qqwraru ate gre grqu wr sR uenerat 
wr! meent II. 5; srerweariterrstfer ger grad dayan Agra- 
T eas were aaraa 1.9; vide also foak 
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be disregarded 3! and makes fun of them by saying that some 
persons desirous of concealing their lack of manhood observed. 
brabmacarya for forty-eight years and the prescriptions in these 
smrtis to that effect are due to this fact.55* The very orthodox 
Kumárilabhatta could not tolerate this light-hearted statement of 
Sabara and rebukes the latter by saying that there is really no 
contradiction between the érutí text and the smrti passage, since 
the smrtis themselves prescribe other lesser and alternative 
periods, since it is possible to hold that smrtis speak of 
brahmacarya for 48 years only with reference to him who 
wants to become a samnydsin immediately after brahmacarya 
or who desires to become a perpetual student,®52* 


As the Vedic literature had grown to vast proportions and 
as it was thought necessary to preserve this ancient heritage, 
the ancient sages hit upon the plan of enlisting the whole 
population of the three varnas in the task of preservation by 
making it as their duty to devote as much time as they could 
to the study and conservation of the Vedic literature, Therefore 
various alternatives were proposed viz, studying all the four 
Vedas for 48 years, three of them for 36 or if a man was very 
clever he may finish the study of three Vedas in 18 years or in 
9 years or he should devote as much time as he would require for 
learning one Veda or more, Vide Manu III. 1-2 and Yaj. I. 36 
and 52 for the various alternatives. Spending 12 years for Vedic 


851. As upanayana was usually performed in the 8th year from 
conception or birth, the period of studenthood (if it was to be 48 years) 
would not ond till a man became 56. Only a householder could consec- 
rate the srauta fires. So if the man was to marry after fifty-six his hair 
would be turning grey and by following the smrti rule he would run 
counter to the Vedic injunction. Thus smrtis would be opposed to éruti 
and Jaimini’s conclusion in I. 3. 3 is that when that is the case smrti is 
to be disregarded. 


852. samara tqngreadact maga: Beraitarguta Tears 
Rega gag on X. 1.3.3. p 169, ajet sorgarri ia g- 
weed aftara: | aa qar eqaiteraneaa à tax on &. I. 3. 4. p. 186. 

852a. aaraa tai Iqueradrawreans gan taara ei- 
aqaa Rana Aaa: | auga Agr a Ad ait 
wie (ay 3. 2) i qmvdienrdivqumglgetag ei aNd get qui Asr- 


ae: | weeued a ega m ure AR: a awe wr Rar- 


meee at | end mému tar Water Bama sf 
a belt warrant aR WITT qepaem- 
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gatregerrqredeat | arain pp. 192-193, 
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study must have been found even in ancient times impossible 
for many among the bráhmanas and therefore the Bharadvaja 
grhya (quoted above in note 850 ) allowed the alternative that 
one should study the Veda till the Godana ceremony (which as we 
shall see later on ) took place in the 16th year. Aév. gr. sūtra 
I. 22. 3-4 also prescribes only two alternatives for brahmacarya 
viz. for 12 years or as long as one could learn the Veda (so 
Asv., contemplated braimacarya for less than 12 years). 
Haradatta remarks on Ap. Dh. S, I. 1. 2. 1699 that reading Ap. I. 
1, 2. 12-16, I. 11. 3. 1 and Manu III. 1 together it follows that 
every one must observe brahmacarya for three years at least 
for each Veda and when it is said that one may observe 
brahmacarya till one learns the Veda, that means beyond 
three years for each Veda. This appears somewhat opposed 
to the words of Á$v, and Bharadvaja, 


Not only was the study of the Veda made an absolute duty 
for all persons belonging to the three higher varnas, but the 
study of Veda was essential for the performance of the solemn 
Vedic sacrifices, Jaimini®®* lays down that it is only he who 
knows the Vedic portion necessary for a Vedic sacrifice, that is 
entitled to perform that sacrifice. 


Subjects of Study:—The study of the Veda means the study of 
the Mantras and the Brahmana portion of the particular 8Akh& or 
sakh&s.°55 The Veda was deemed to be eternal and not composed 
by any human author (i. e. it is apaurugeya), Jaimini in I. 1. 6-23 
establishes that the relation of word and sense is eternal and 
that (in I. 1. 27-32) the Vedas are apauruseya, This is not the 
place to set out or examine the arguments, All} dharmaéastra 
writers proceed on this axiom of the eternity of the Veda, The 
Vedàntasütra (I. 3, 28-29) says that the Vedas are eternal and the 
whole universe (including the gods) emanates from the Veda 





8583. fraa aida cat arieeantad RaR ARATTA (gua 
ques Meer Ai wails ganas ardea qa ...... wort wa wr 
(m 3. 1) ft ree fic arteries or mrad? weg | ga on sU. 
w. q I. 1. 2. 16. 
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and reliance is placed on certain Upanisad passages and on 
Manu I, 21, Santi-parva 233. 24 and other smrtis, The Br. Up. 
IV. 5. 11 says that the Vedas are the breath of tho great Being 
(i. e. the Supreme Spirit, God); in Br, Up. I. 2. 5 the Creator 
( Prajapati) is said to have evolved all this viz. Rgveda, 
Yajurveda, Samaveda, yajfias and so forth. The Svetaévatara 
Up. VI. 18 says that the Supreme Being evolved Brahma and 
imparted the Vedas to him." The Sáantiparva* says that 
speech in the form of Veda is without beginning and without 
end, from which all activities and creation proceed, and that 
the Vedas become latent at the periodical dissolution of the 
world and become manifest to the great sages again when the 
world is recreated. But the eternity of the Veda and apaurus- 
eyatva of the Veda were interpreted in various ways e. g. the 
Mahabhasya says that, though the purport of the Veda is eternal, 
yet the arrangement of words is non-cternal and therefore 
there are various Sakhas ( branches or recensions ) of the Veda, 
named Kathaka, Kalapaka &o,955 


From very ancient times the literature to be studied appears 
to have been vast. Vide Tai. Br. quoted above (at p. 271 ) where 
the Vedas have been declared to be endless. In the Rgveda itself 
( X. 71. 11) reference is made to the verses learnt by the four 
principal priests ( hota, adhvaryu, udg&t&à and brahma ), it is 
also said that persons who studied together showed great 
disparity in their mental advancement ( Rg. X. 71, 7) and that 
co-students feel elation when their friend wins in a debate in 
an assembly. The Sat. Br. ( XI. 5. 7. 4-8,8. B. E. vol. 44, 
pp. 97-98 ) enumerates under 'svádhyàya' rks, yajus formulae, 
s&mans, Átharvángirasah (Atharvaveda ), itihasa-purana, gathag 
in praise of heroes (called Naradgamsis)’. The Gopatha Bra- 
hmans IL 10 also says ‘in this way all these Vedas were 
created together with kalpa, rahasya (secret doctrines), 


856. wr warret queria ys N ater faena wey à dog gemang- 
saat gagi meag sve n saree. wq. VI. 18 quoted by sfacrard? on 
rere I. 8. 30. 

857. scarf uer Pear amag ergo! smt agedt Rear ae: wak: 
ayaa aniseed 233. 24; girafa dqred aan vata: | BHR mat qt 
naman ehga un sed 210. 19. Both these verses are quoted by 
gtnwary on qqreqqx I. 3. 28 and 29 respectively. 

858. aa Rh aw scq fart feat seqihtR | qaaa Pret 
qr erit woltgyát ansha | aX rR aras: arora i 
wur on qréorq IV. 3, 101, vol. II, p. 815. 
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Brahmanas, Upanisads, itihdsa, anvékhydna, pur&na, anus&- 
ganas, vakovakya &c’, In the Upanigads frequent mention is 
made of the literature studied by persons before they became 
seekers for the knowledge of brahma, For example, in 
Chan, Up, VII. 1. 2 Narada tells Sanatkumiara that he had 
studied the four Vedas, Itihása-purána as the fifth Veda, the 
Veda of Vedas ( grammar ), pitrya (treatise on ár&ddhas ), rasi 
(arithmetic), daiva (portents), nidhi (finding out hidden 
treasures), v&kov&kya (dialogue or dialectic), ekayana 
(politics), devavidy& ( Nirukta), brahmavidya (metres and 
phonetics), bhütavidy&  (exorcising ghosts), ksatravidya 
( dhanurveda ), naksatravidyà ( astronomy ), sarpavidyà& (snake 
charms ), devajanavidyà ( arts like dancing, singing, preparing 
unguentis &o.). The same list is repeated in Chan. Up. VII. 
1.4 and VIL 7. 1. In the Br. Up.* II. 4.10 and IV.5. 11 
there is a similar smaller list. In the Mundaka Up.I.1.5 
it is said that the &cárya Angiras told Saunaka who was 
a great householder that the four Vedas and the six angas 
( mentioned in note 775 above ) are inferior knowledge and that 
the highest knowledge is that by which the Imperishable One is 
apprehended. Gaut. XI. 19 exhorts the king to rely upon 
the Veda, dharmasastras, the angas, Upavedas and Purana’ for 
regulating the conduct of his subjects. Ap. Dh. 8. ( quoted 
above in note 775), Visnu Dh. S. 30. 34-38, Vas. III. 19 and 23, VI. 
8-4 mention the angas of Veda, Panini shows acquaintance not 
‘only with the Veda and Brahmanas but he knew ancient 
Kalpasütras, Bhiksusütras and Natasitras, secular works on 
various subjects (IV. 3. 87-88, 105, 110,111, 116). Patanjali*®°® 
( 2nd century B, C. ) mentions how vast the field of Sanskrit 
literature had become. Yaj. I. 44-45 calls upon the student to 
study every day according to his ability also Vakovakya, 
Purana, Nardsarhs!,**' gathas, itihdsa, vidy&s if he desired to 


859. qd ar asea AEM gaea fensaftraaaugsaquugiq: armdqiorangea 
givara: geet Aar ag: satan Garaga renea An 
aata aRar tare. F. I1. 4.10. This isthe basis of Suremqsr I. 1. 3 
Carreratfacarg ). Sathkara explains these in such a way as to show that 
they are parts of «ex and agro. ge. vq. IV. 1. 2 also contains a similar 
enumeration of literary works. 

860. weal qr agr: areea wur fate qasnmerderem:..... 
ardent Sq errairereafa aura: gue Faas sreqeq mitia: | quramq 
vol I. p. 9. e@ewaernt ameg: means ‘Samaveda that is sung in a 
thousand ( numerous ) ways and modifications’, 

861. Mit. on Yaj. I. 45 takes afta: as distinct from arerstet: 
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please the gods and manes. Fourteen vidy&s are generally 
enumerated as in Yāj. I.3 ( = Matsya 53. 5-6), Vāäyupurāņa 
vol. I, 61. 78, Vrddha-Gautama (p. 632) and other works, viz. four 
vedas, 6 angas, purànas, nyāya (logic), mīmārhsā and dhar- 
masastra, Some added four more to these, viz. the Upavedas of 
Ayurveda, Dhanurveda, Gandharvaveda and Arthaésastra (which 
were affiliated respectively to the four Vedas) and thus the wdyas 
are also spoken of as 18.559 Kalidasa in the Raghuvaméa (V. 21) 
expressly says that Varatantu taught his pupil 14 vidyàs. In 
E.I. vol. VIII, p. 287 (in an inscription of 199 Guptasamvat i. e. 
517-18 A. D.) it is said about SuSarman, an ancestor of Maharaja 
Samksobha, that ‘he knew the highest truth because of his 
proficiency in the 14 vidyü-sthánas', Kumarila*® in his 
Tantravartika ( p. 201 ) says that vidyá-sthanas that are looked 
upon as authoritative in knowing dharma are 14 or 18. The 
Vàrühagrhys (6) refers to different preparations for different 
people, viz a yàjüika had to study mantra and Brahmana, 
kalpa ( vedic ritual ) and mImams& and one could study at his 
option grammar, the smrtis and vaktra(?) and the érotriya 
only committed to memory the Veda; the first two were called 
snatakas. Numerous grants and inscriptions testify to the 
provision made by kings and well-to-do donors for all branches 
of study. In E.O. vol. III. T N. 27 there is a grant made by the 
minister Perumal under the Hoysala king Viranarasimhadeva 
in 1290 A, D, which provided that each teacher of the Rgveda 
and the other Vedas was to receive a salary of six gadyànakas 
of gold & year and the teacher who taught the boys to read 
Nagara, Kannada, Tigula ( Tamil ) and Arya ( Marathi ) was to 
receive the same salary. The Gadag inscription of the time of 
Vikramaditya VI. (1098 A. D.) refers to the founding of a school 
for teaching Prabhakara's system of Mimarhs& at Lakkigundi 
(E. I. vol 15 p. 348). Vide E, I. vol. I. p. 338 ( for endow- 
ment for teaching an astronomical work of Bhaskara ). 


Even in early times a very extensive literature on 
Dharma-Süstra had come into existence, The literature of 
the epics, of k&vyas, drama, fables and romances, astrology, 
medicine and several branches of speculation had grown to an 
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enormous extent. On account of this vast literature many 
portions of which appealed more to the emotions and intellect 
than the Vedas could, the study of the Veda receded in the 
background and the study of subsidiary works became more 
popular. Therefore the smrtis again and again raise their voice 
and try to impress it upon all that the first duty of a dvijāti is to 
study the Veda, The Maitri Up. VII. 10, though comparatively 
a late work, inveighs against brihmanas studying non-vedic 
texts.“ Manu (II. 168 ) says that the dvija who, without study- 
ing the Veda, bestows labour upon another lore, is quickly 
reduced to the status of a $üdra in this very life together with 
his descendants. Kullüka on this verse cites the aphorism of 
Sankha-Likhita 955 ‘one should not, without studying the Veda 
first, study another lore, except the Vedángas and smrtis’, Vas. 
Dh.S, III. 2 expressly quotes the verse of Manu II. 168 as Manava 
éloka. The Tai. Up. I. 9 speaks of svàdhy&ya (study of the Veda) 
and pravacana (teaching it or daily repeating it) as tapas and 
joins these two with rta, satya, tapas,®°* dama, sama, fires, 
agnihotra and progeny in order to emphasize that these two are 
the most important and it also exhorts the student on the eve of 
his return home not to neglect his study of the Veda. 


The study of the Veda did not merely consist in learning 
the mantras by heart. Sarhkara in his bhasya on Vedàntasütra 
I. 3. 30 quotes a Brahmana text to the effect that he who teaches 
a mantra or officiates at a sacrifice with mantras of which he 
does not know the seer, the deity or the Brahmana (i. e. viniyoga, 
employment or use) falls on a stump or in a pit.5'" The Mit. on 
Yàj III. 300 quotes a verse of Vyàsa to the same effect, Not 
only was the Veda to be committed to memory (i. e. not 
only was there to be pátha) but one had also to understand 
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the meaning, The Nirukta (I. 18) quotes two verses °** 
which condemn in very strong language one who only commits 
to memory the Veda and does not know the meaning ‘ that man, 
who having studied the Veda, does not know its meaning, is 
indeed a tree, a stump, a mere carrier of a load; he alone who 
knows the meaning secures all happiness; his sins being 
shaken off by knowledge, he reaches heaven’. Daksa *® II. 34 
says that the study of Veda involves five things viz. first 
committing to memory the Veda, then reflection over its 
meaning, keeping it fresh by repeating it again and again, japa 
(inaudibly muttering by way of prayer) and imparting it to 
pupils. Manu XII. 103 says ‘those who have committed to 
memory the Veda are superior to those who are ignorant of it, 
those who retain their Veda (i. e. who do not allow it to be 
forgotten ) are superior to those who only studied it (and then 
forgot it), those who know its meaning are superior to those 
who simply retain it in memory, those who perform what the 
meaning of the Veda dictates are superior to those who know 
its meaning’. Sabara*'^says that the real purpose of the study 
of the Veda is the knowledge about religious actions that it 
conveys and that from the mere memorizing of the Veda, no 
rewards are promised by those who know the lore of the 
sacrifices, ViSvarüpa?' on Yàj I. 51 says that he alone is 
really vedaparaga who has made the Veda his own as to the 
spirit (the meaning )) Apar&rka ( p. 74) quotes a long passage 
from Vyàsa condemning the mere memorizing of the Veda.°” 
Vide also Medhatithi on Manu III, 19. 
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In spite of these excellent precepts it appears that from 
very ancient times the Veda was only committed to memory and 
most men learned in the Veda never cared to know its meaning. 
The Mahābhārata? speaks disparagingly of the &rotriya as 
having an intellect dulled by the constant repetition of the 
anuvakas of the Veda. Further there was always an under- 
current of the belief that the mere memorizing of the Vedic texts 
conferred great sanctity on the memorizer and removed all 
sins. As time went on these ideas became supreme and the 
neglect of the meaning of the Veda has gone so far that among 
many modern orthodox brahmanas there is a belief that the 
meaning of the Veda cannot be known and it is futile to try to 
find its meaning. The Tai. Br. says that a man’s sins are 
destroyed by the Veda and by svádhy&ya. In Vas. Dh. S. 27. 1, 
Manu XI. 245, Yaj. III, 310 and in numerous other places it is 
said that sins do not affect a man who studies the Veda and that 
the study of Veda destroys sin. Vas. Dh. S. 28. 10-15 speaks of 
about 35 groups of Vedic hymns (like the Aghamarsans, Rg. 
X. 190 ) by silently muttering which a man is purified of his 
sins; but Vas. Dh. S. 27. 4 is careful to add that Veda study 
only removes such sins as are committed through ignorance or 
carelessness,°* Similar provision for removal of sins by the 
muttering of the Vedic mantras is made in Vignu Dh. S. 56, 
1-27, Yaj. III. 307-309, Manu XI, 248-260 &o. 


Not only wasthe Veda to be committed to memory, but 
when learnt it was not allowed to slip from one's mind. 
Ap. Dh. S. I, 7. 21. 8 makes ' brahmojjha' (i. e. abandoning what 
is learnt) a grave sin along with drinking wine and others, 
Similarly Manu XI. 56 and Yaj III. 228 also treat it as equal 
to drinking wine or the murder of a brahmana. 


Similarly Manu IV. 163 forbids nastikya®’’ (holding that there 
is no soul or no Hereafter ) and the reviling of the Veda and in 
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XI. 56 regards the latter as a grave sin equal to drinking wine, 
while Yaj. III. 288 treats it as grave as brahmahatysé. Gaut, 21. 
1 mentions the nástika among patitas along with bráhmana 
murderer and drinker of wine. Visnu Dh. S. 37, 4 includes the 
reviling of Veda among upap&takas (lesser sins). Manu II. 11 
says that he who disrespects veda and smrti by relying on 
syllogistic reasoning is a reviler of Veda and a n&stika (atheist) 
and should be excluded from social intercourse by good men. 
Vas. Dh. S, XII. 41 says ‘to hold the vedas as unauthoritative, 
to carp at the words of the sages, and to be wavering on all 
points lead to one’s destruction’. Vide Visnu Dh. S, 71. 83 and 
Anuégasanaparva 37. 11 for the same ( in the latter the 2nd pada 
is Sistrandm cabhilanghanam ), 


Another striking feature of the ancient educational system 
was the total absence of any prior agreement about fees for 
teaching students. So early as Br. Up. IV.1.2 we find Yajfiavalkya 
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survival of the soul after death and Yama declares that he who does not 
believeinthe-world hereafter again and again comes within his grasp (2.6). 
The word wiftea is derived by altri in ‘ erférermienéqe aia: IV.4. 60 
(the meaning being arta qvem git würde. The ggf (of samme) 
on the qaatatareasr p. 284 ( Madras ed.) regards qgeqia as the founder of 
materialism and the com. bii on the same quotes a verse ( p. 285) 
aA wat Wrfürqed wemgeraa | aeaa ef RU rR. 
This verse is quoted in the e etre ( arvataqae ) also. Ñuro on ag 
IV. 163 says ‘àgua Reareanvqrarat mR | rege spare 
feq met taraa ars sermedtfa », while sqft. (TI. p. 395) 
explaining Manu III. 150 says Cerfer aara wed mW er 
aed Ramt. Manu IX. 225 prescribes banishment from the capital 
for heretics ( papapdastha ). „Aruga III. 18. 27-28 speaks of the 
teaching of arag as RAA qed i mar ai Aen 
wat Tagay: n faga cata adnie aN amna fd gp qeu 
guà. area ( srorgra verse 180 ) regards a wr(& aa an unfit witness 
in Ee The Sarvadardanasarhgraha gives a synopsis of the viows 
of O&rvüka and the qqquaaaaa of eftrq composed about 528 ( A. D.) 
also summarises the views of gstaraa (ed, in B. I. series by L. 
Suali ). The Mababhaiye (vol, IIL. pp. 825-326) refers to Lokayata. 
The well-known verse ‘qrastta gu AU ga qi Aaa erga quer 
zn? occurs in the aig wWig in its summary at the end 
of]the section on aminga. The qarana verse 80 succintly 
expresses the gta view ‘ararat agadi «rer sfr a fagits ! uat- 
RRA ww yardi: ouo. fagit: means ata. A comprehensive 
history of Indian Materialism would be a very interesting work bag it 
has yet to be written. 
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saying to king Janaka who offered to give him a thousand cows, 
an elephant and a bull (or as Samkara explains an elephant- 
like bull) ‘my father was of opinion that without fully 
teaching a pupil one should not receive any reward from 
him ', 95 Gaut9" ( II. 54-55 ) says that at the end of his studies 
the student should request the teacher to accept the wealth that 
he could offer or ask the teacher what should be given and after 
paying or doing what the teacher wants or if the teacher 
allowed him to go without demanding anything, the student 
should take the ceremonial bath (i. e. return home). The Asv. 
gr. ( III. 9.4) has almost the same words, The Ap. Dh, 8.°78 
(1.2.7. 19-23 ) requires the student to offer at the end of his 
studies, whatever their extent may be, a daksinà obtained from 
proper sources to his teacher according to his abilities and that 
if the teacher is in straightened circumstances, to offer him a fee 
even by begging from a person who is of the wgra caste or from 
a ūdra and that after offering a fee or doing even a very 
strikingly good turn ,to his teacher he should not boast of it 
to others nor should he ever dwell in his mind over it, The 
ideal .was that the daksina (fee) offered to the teacher at the 
end of study was simply for pleasing or propitiating the teacher 
and was not acomplete equivalent of or compensation for the 
knowledge imparted. Manu ( IL 245-246 ) says that the student 
need not give anything to the teacher till his snàng; when he is 
about to return home, he may offer to his guru some wealth; that 
the gift of a field, gold, a cow, or a horse, of even shoes or an 
umbrella, of a seat, corn, vegetables and clothes (either singly or 
together) may engender pleasure in the teacher, The Chan. Up,®” 
III. 11.6 eulogises brahmavidy& by declaring it to be more valua- 
ble than the gift of the whole earth together with all its wealtb, 
The smrtis*? declare that even if the guru teaches a single 
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letter to the pupil, there is nothing in this world by giving 
which the pupil can get rid of the debt he owes. The Maha- 
bh&rata says ( ASvamedhika 56. 21) that the teacher's satisfac- 
tion with the student's work and conduct is indeed the proper 
dakgina S?! Yaj I. 51 says that one should give to his teacher 
what he chooses to ask as dakginà and Kátyayana**! quoted by 
Aparürka ( p. 76 ) prescribes that a bráhmanpa pupil may give a 
cow, a princely one a village, a vai$ya a horse (if able to do so). 
It has been shown above (p. 355) how kings and others made 
gifts of lands or provided for salaries to teachers, One of the 
earliest record about university scholarships is contained in the 
Bahur ( near Pondichery ) plates of Nrpatuhgavarman in which 
we find a grant to a Vidy&sthána (a seat of learning ) for 
promotion of learning ( E. I. vol. 18 p. 5). In E. I. vol. 15 p. 83 
there is provision of 30 mattars of land for professors lecturing 
to ascetics and of eight matlars to teachers giving lessons to the 
youths in a monastery (in the times of Calukya Somedvara I 
at Sidi in Dharwar District in éake 981). The Peshwa distri- 
buted to learned bráhmanas every year daksina& which rose to 4 
lakhs of rupees a short time before 1818 A. D. It may be stated 
that even in the 20th century there are numerous bráhmana 
teachers of the veda and the &astras who. teach pupils for 
years without stipulating for any fee or even receiving any- 
thing from them. 


According to Manu II. 141, Sankhasmrti III. 2 and Visnu 
Dh. 8. 29. 2 a teacher who teaches the Veda or the Vedángas for 
money or for his livelihood is called an Upadhyaya. Yaj. III. 
235 and Visnu Dh. S.37. 20 and others include teaching for 
money (and also learning from a paid teacher ) among upap&ta- 
kas (lesser sins), Manu III, 156, Anué&sana 23. 17 and Yàj I. 
223 say that he who is a hired teacher ( bhrtakadhydpaka ) and 
he who learns from such a teacher are not fit to be invited at a 
fr&ddha. But Medhaátithi (on Manu IL 112 and III. 146), the Mit. 
(on Yaj. III, 235 ), the Sm, C. and others say that a person does 
not become a hired teacher by accepting something from a 
pupil, but that what is condemned is making a stipulation before- 
hand that one would teach only if a certain sum or if so much 
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were paid or delivered.9? In distress, Manu X. 116 and Yaj, 
III. 42 allow even such stipulations for the purpose of securing 
one’s livelihood, 


The Mahābhārata ( Adi. 138, 2-3 ) shows that when Bhisma 
appointed Drona as the teacher of the Pandava and Kaurava 
princes he bestowed on him wealth and a well-furnished house 
full of corn; but there was no stipulation. 


It has been shown above (p. 113) that it was the king’s duty 
to support learned men and students and to see that no brahmana 
died of hunger in his kingdom (vide Gaut. X. 9-12, Visnu 
Dh. S. IIL 79-80, Manu VII. 82-85, Yaj. I. 315, 333). Soa 
student, when the teacher demanded a heavy fee at the end of 
studies, could theoretically at least approach a king for the fee. 
Kālidāsa draws in Raghuvamsa V a graphic picture how Vara- 
tantu demanded a daksina of 14 crores from his pupil Kautsa 
who approached Raghu for the same and would not take more 
than his requirements. Sometimes the teacher or his wife, 
according to legends, demanded fanciful dakginüs. For example, 
Uttanka was asked by his teacher's wife, when he urged her to 
take something, to bring the ear-rings of the queen of the reigning 
king ( vide Adiparva chap, 3 and ASvamedhika-parve 56 ). 


It would be interesting to see how far corporal punishment 
of pupils was allowed in ancient Indis, Gaut.®™ (II, 48-50) 
lays down that pupils are to be regulated ( ordinarily ) without 
beating; but if it is not possible to control the pupil ( by words 
&c, ) then he may be struck with a slender rope or with a split 
bamboo ; that if the teacher struck (the pupil) in any other way 
( e. g. with the hand &c- ) the teacher should be punished by the 
king. The Ap. Dh. S. I. 2.8. 29-30 calls upon the teacher to 
censure (by words) a pupil when he commits & fault and to 
employ according to the gravity of the offence any one or more 
of the following punishments till the pupil desists, viz. threatening 
(the pupil), refusing to give him food, drenching him in cold 
water and not allowing him to come in his presence. The 
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Mahàbhásya** (vol. I. p. 41) refers to the fact that when a pupil 
pronounced a wrong accent ( e. g. anudatta in place of udatta ) 
the up&dhy&ya slapped him (on the back probably) Manu 
VIII. 299-300, Visnu Dh. S, 71, 81-82, Narada ( abhyupetya- 
guésriiga, verses 13-14) follow Gautama as to corporal punishment, 
but add that beating should be on the back only and never on 
the head nor on the chest, while Narada furthor rules that the 
beating should not be excessive. Manu ( VIII. 300) says that 
the punishment in case of violation of these rules by the 
teacher is that for a thief and ( VIII. 299) extends the same 
rules to the son and the wife, Manu II. 159 recommends that 
in imparting instruction about the right path of conduct, one 
should use sweet persuasive ( not high-toned ) words, 


A few words must now be said about the education of 
ksatriyas, vaisyas and Südras, According to Gaut, XI. 3 a king 
should be well-grounded in the three Vedas and in Anviksik1 
(i.e. metaphysics) and in XI. 19 Gaut. says that the king has to 
rely for carrying out his duties on the veda, the dharmaéastras, 
the subsidiary lores of the veda, the upavedas and purünas. 
Manu VII, 43 and Yàj I. 311 say that a king should be profi- 
cient in the three Vedas, in metaphysics, in dandaniti (the 
art of government and statecraft ) and in varta ( economic life 
and production of wealth), These directions were probably 
meant to be an ideal and very few kings ever went through all 
this. If any conclusions are to be drawn from the stories in the 
Mahabharata, we may say that princes at least hardly ever went 
to a guru’s home, but teachers were engaged to teach them (as 
Drona was engaged by Bhīigma ) and they became proficient in 
military skill. Alberuni(tr. by Sachau 1888, vol. I p.125) says that 
brahmanas taught the veda to ksatriyas, but he is probably 
drawing only on the rules given in the smrtis, Kings left 
ecclesiastical matters to their purohita and were always to rely 
on him for advice. Gaut.9" XT, 12-13 and Ap. Dh. S, II. 5. 10. 
16 require that the purohita was to bea learned man of good 
birth, endowed with polished speech, a fine form, middle age 
and high character and that he was to be well-versed in dharma 
and artha. Asv, gr. III. 12 describes how the purohita is to 
prepare the king for battle. Kaut. in his Arthasdstra after 
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stating several views gives his own opinion that the vidyàs for 
a prince are four ( the same as those of Manu and Y&j. above ), 
that after the caula is performed the prince should learn the 
alphabet and arithmetic and when upanayana is performed he 
should learn the four vidy&üs till he is 16 years old and may 
then marry (I. 5), that in the first part of the day he should have 
instruction in elephant riding and horse riding, riding in chariots 
and in arms and the latter part of the day he should devote to 
hearing puránas, stories, dharmasastra and arthasastra (politics). 
In the Hathigumpha Inscription (2nd century B. C.) there is 
a reference to rzpa (currency ), ganana (finance and treasury 
accounts ), lekha ( official correspondence ) and vyavahára (law 
and judicial administration) as the subjects which Kh&ravela 
mastered as heir-apparent from his 15th year to his 24th ( vide 
E. I. vol. 20 p.71 at p. 81, J. R. A. S. 1918 p. 545, I. H. Q. vol. 14 
for 1938 p. 459 ff. ). In the Kadambar! also Bana shows that 
prince Candrüpida did not go to a teacher's house but that a 
school was built for him outside the capital where he learnt 
from his 7th to the 16th year, . 


As to the education of ksatriyas in general we have hardly 
any directions in the dharmasástra works, But that there were 
several learned ksatriyas and vais$yas who sometimes became 
teachers cannot be denied. Kuméarilabhatta says ( on Jaimini 
I. 2. 2) that adhydpana®®® is not a special characteristic for 
recognising that a man is a brahmana, since certain ksatriyas 
and vai$yas who have given up the observation of the caste 
rules also do so, 


About the education of vaisyas there is still less material. 
Manu X. 1 lays down generally that the three varnas ( includ- 
ing vaiéyas ) are to learn the Veda, ( X. 79) that trade, cattle- 
rearing and agriculture are the means of the vaisya's livelihood 
and that (IX.328-332) the vaisya should never think of giving up 
cattle rearing, that he should know the prices of jewels, coral 
and pearls, of metals and clothes, of perfumes and salt, the 
sowing of seed, the qualities and defects of soils, measures and 
weights, the different grades of qualities of goods, the profit 
and lossin trade, the rates of pay for servants, various alpha- 
bets and the places where saleable articles are produced or 
manufactured. 
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Yaj. II. 184, Narada (abhyupety&susrüg& 16-20 ) indicate that 
boys were apprenticed with master artisans to learn several 
£ilpas (crafts) like preparing ornaments **? of gold or for learning 
dancing, singing &o An apprentice was to stipulate how 
long he would stay with the master craftsman, that even if 
he learnt the craft earlier than the stipulated time he was still 
to stay with the teacher and work for him till the period was 
over, that the teacher was to give food and lodging to the 
apprentice and to appropriate the proceeds from his work, that 
if the apprentice left the teacher before the time fixed even 
though the teacher was ready to teach him, he was to be 
compelled to stay with the teacher and to be imprisoned or 
sentenced to whipping by the king if he would not stay. 


As for the education of the Sidra, there are hardly any rules 
in the dharmaśästras. He gradually, as stated above ( at 
pp. 120-121), rose in status and was allowed to engage in orafts 
and agriculture and so the same rules might have been applied 
to him as to vaisya apprentices, The Sidra could listen to 
the recitation of the Mahābhārata and the puránas as shown 
above (at pp. 155-156 ). 


It appears that in very ancient times the status of Indian 
women as to education was much higher than in medieval and 
modern times in India. Several women are stated to have been 
the composers of Vedic hymns; e. g. Rg. V. 28 is ascribed to 
Viévavara of the Atri family; Rg. VIII. 91 to Apala of the 
same family and Rg. X. 39 to Ghogà Kaksivatl. The Br. Up. 
IL 4. 1. shows that Maitrey!, one of the two wives of Yājña- 
valkya, the great philosopher of ancient India, was herself a 
very earnest seeker after true knowledge and she prayed to 
Yajfiavalkya that he should impart to her such knowledge as 
would make her immortal. ® In the same Upanigad (III. 6 and 8) 
we find that among the several interlocutors in the court of 
Janska, king of Videha, who propounded several questions for 
solution before Yajfiavalkya, Garg! Vácaknav! occupies a very 
prominent position. She pursued Yajfiavalkya with subtle and 
searching questions till ultimately he was forced to warn her 
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not to probe too much into the nature of the First Principle 
which was beyond mere human reason and logical questioning 
or otherwise she might die by the fall of her head. Then she 
desisted, but her unquenchable thirst for philosophical 
knowledge again swelled up and she put two questions to 
Yajfiavalkya hoping to confound him. In the same Up. (Br. 
Up. VI. 4, 17 ) there is a rite prescribed ??' for one who desires 
to have a learned daughter, As in the very preceding sentence 
a prescription is given for one desirous of having a son who 
would master the three Vedas, it naturally follows that the 
learning of the daughter must refer to the same topic. But 
Śarhkara, in whose day women were debarred from learning the 
Vedas, could not but explain the word ' pandit&’ as referring to 
proficiency in domestic work. It has been shown above (p. 294) 
that upanayana and veda study were allowed to women by 
Harita, In the daily rsitarpana ( Asv. gr. III. 4) among a host 
of sages water is offered to three women as teachers viz. Garg! 
Vacaknavi, Vadava Pratithey! and Sulabha Maitreyl. The very 
fact that the KaSikà on Panini IV. 1. 59 and III. 3. 21 teaches 
the formation of &cáry& and upádhyáyá as meaning a woman 
who is herself a teacher (and not merely the wife of a teacher ) 
establishes that the ancient grammarians were familiar with 
women teachers. Patafijali teaches®® how and why a 
br&hmana woman is called Apiéala ( one who studies the gram- 
mar of Apigali) and KaSakrtsna ( one who studies the mim&ms& 
work of Kagakrisna). He also states the formation of the 
appellation ‘ Audamegháh ' (meaning the pupils of a woman 
teacher called Audameghy4), Gobhila 59? gr, IT. 1. 19-20 prescri- 
bes that when the bride pushes forward with her foot a mat the 
bridegroom should make her repeat the mantra ‘may the way 
which my husband goes by be also assigned to me’ and that if 
she does not repeat this mantra ( through bashfulness &o, ) he 
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should repeat it substituting the words ‘to her’ for ‘to me’. 
In the K&thaka®* gr, 25. 23 it is said that the Anuvüka 
beginning with ‘sarasvati predam-ava ' ( of 21 verses) was to be 
recited both by the bride and the bridegroom according to some 
teachers. All this shows that women could recite Vedic 
mantras in the sūtra period. The Kamasiitra of Vatsyayana, 5 a 
remarkable though in some places a filthy work, prescribes that 
women should study the Kámasütra and its subsidiary angas 
(viz. the 64 kalas such as singing, dancing, painting &o. ) before 
they attain youth (i. e. in their father's house) and after marriage 
with the husband's consent. In the 64 kalas enumerated in 
that work (I. 3. 16 ) are included prahelikas (riddles of words ), 
pustakavacana (chanting from books), kavyasamasy4-pirana 
( composing a suitable portion of a verse to fit in with a portion 
given ), knowledge of lexicons and metres &c, We read in the 
epics and the dramas like the Sākuntala of women writing 
messages to their lovers. In the Malatim&dhava Bhavabhüti 
tells his readers that the fathers of .the hero and the heroine 
studied in their youth together with Kamandakl at the feet 
of the same master. From anthologies like RàjaSekhara's 
Süktimukt&vali we learn that there were poetesses like Vijja, Sita 
&c. All these facts tend to indicate that literary attainments 
among women were not totally unheard of in ancient India. 


But gradually the position of women became worse and 
worse. In the Dharmasitras and Manu woman is assigned a 
position of dependence and even women of higher classes came 
to be looked upon as equal to $üdras so far as Vedic study and 
several other matters were concerned. Gaut. 18. 1, Vas. Dh. S. 
VL 1, Baud. Dh. S. IL 2, 45 and Manu IX, 3 say that women have 
no independence and in all stages depend upon men, We have 
seen (at p. 265) also that all the sarnskaras (except marriage) were 
performed in the case of girls without Vedic mantras. Though 
according to the Pūrvamīmārhsā the husband and wife were to 
perform Vedic sacrifices together (Jaimini VI, 1. 17-21) still 
women’? were only associated with their husbands and all the 
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actions to be done by the sacrificer ( yajam&na ) were to be done 
only by the husband except where the texts expressly requested 
the wife to do certain things such as examining the ājya or repeat- 
ing certain mantras (VI.1,24), Jaimini says that the husband 
and wife were not equal and Sabara explains that the yajamana 
is a male and is learned, while the patn! is a woman and hag 
no vidya, Medhatithi®’ on Manu II. 49 raises the interesting 
question why brahmacárins when begging for alms used a 
Sanskrit formula (bhavati bhiksim dehi) which language ladies 
do not know. He replies that women can understand that 
vernacular words which they use being similar to Sanskrit 
words must be derived from them and that these few well- 
known Sanskrit words they can easily grasp. Besides even in 
Vedic times there was a tendency as in many other countries to 
make sarcastic references to women. The Rgveda?? VIII, 33. 17 
says " Even Indra ssid ‘ the mind of woman cannot be control- 
led; and also her intellect (or power) is slight'"; in Rg. 
X. 95, 15 *? ‘there is no truth in the friendship of women ; they 
have the hearts of hyaenas’. The Sat. Br. XIV. 1. 1. 3 exhorts 
a person studying the Madhu-vidya not to look at ‘woman, 
Sidra, the dog and the black bird that are all untruth’. In 
Manu IL 213-214, Anu$&sansparva chap. 19. 91-94, chap. 38 
and 39 there is severe condemnation of woman. Such ideas, and 
ideas about pollution and the early marriage of girls are 
probably responsible for the great lack of literacy among 
women in medieval and modern times. 


As literary education among women was in a languishing 
state or almost nil, the question of co-education hardly arises, 
There are no doubt faint indications that when women could 
at all devote themselves to learning, they must have been taught 
with male pupils. Poets like Bhavabhüti (in the Malati- 
madhava ) envisage a state of society in which a woman (like 
K&mandak1) learnt at the feet of the same master along with 
male students (like Bhürivasu and Devarata, who later on 
became ministers of states ). 
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The house of the 4carya where tho student learnt was called 
&c&ryakula (vide Chan. Up. II. 23. 2, IV. 5. 1., IV. 9. 1, VIII. 15. 
1. The teacher who presided over a large establishment of 
pupils was called kulapati (e. g. Kanva is so referred to in 
the Sákuntala, vide note 134 above ). 


It is outside the scope of this work to show from the 
numerous inscriptions and copper-plate grants that have been 
published go far, how ancient kings and rich private persons 
made substantial grants to famous schools, colleges and univer- 
sities, There were famous universities at Taksasilà ( modern 
Taxila ), Valabhi, Benares, Nalanda, Vikramasila &c. For an 
account of the university of Nàlandà in the "7th century 
reference may be made to the accounts given by the two Chinese 
travellers Yuan Chwang (vide Watters vol. II. pp. 109, 246 ) 
and Itsing (' Records of the Buddhist Religion’ by Dr. Takakusu 
pp. 154,177 &c.). Most of those seats of learning were endowed. 
One of the earliest of such grants is that of the Pallava 
Nrpatunga-varman ( Bahur Plates, E. I. 18 p. 5) whereby three 
villages were bestowed as a source of revenue ( vidyabhoga ) 
for the promotion of learning to the residents of & seat of 
learning ( vidydsthana, a college) at Vàgür. The Kavya- 
mimamsa of Rajasekhara (in chap. 10) calls upon the king to 
hold assemblies of poets and learned men, to arrange for their 
examination and to distribute rewards to them inthe manner 
of such ancient kings as Vasudeva, Satavahana, Südraka, 
Sáhas&nka. It also says that in Ujjayini such poets as Kalidasa, 
Mentha, Bhàravi, Haricandra were examined and in Pataliputra 
(modern Patna) such famous $àstrakáras as Panini, Vyadi; 
Vararuci, Patafijali, Varsa, Upavarsa, and Pingala were 
examined, 


The salient features of the educational system outlined in 
the Dharmasastra works are the high and honourable position 
assigned to the teacher, the close personal contact of the pupil 
with the teacher and individual attention, the pupil’s stay with 
the teacher as a member of his family, oral instruction and the 
absence of books, stern discipline and control of emotions and 
the will, cheapness (as no fees were stipulated for). The 
Indian system compares most favourably with any system of 
education of the West, whether in Greece or Rome or any other 
country. It gave to the students a more or less literary educa- 
tion, particularly of the Vedic literature and of philosophy, 
grammar and other subjects ancillary thereto. The principal 
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effort was directed towards the conservation of the ancient 
literature rather than to the creation of fresh literature. In 
these respects it was similar to the Grammar Schools of 
England and to the Universities of Oxford and Cambridge as 
they were till about the middle of the 19th century. The defects 
of the Indian system were that it was too literary, there was 
too much memorizing, boys under it had hardly any instruction 
in useful manual arts and crafts, the studies were not brought in 
contact with practical life. The discipline was rigorous and 
joyless. Many of these defects were due to the exigencies of the 
caste system which assigned particular avocations to particular 
castes. We cannot and should not compare the system with 
the systems of education prevalent inthe 20th century, when 
several subjects such as literature, music and the fine arts, 
handicrafts, mathematics, science, history and geography are 
taught in the schools to all boys and when it has been recog- 
nised that education is a prime concern of the State. 


The four Veda-vratas :—Among the sarmskáras enumerated 
by Gautama there are four Veda-vratas (Gaut, VIII. 15). 
These four are also included in the 16 samskáras by several 
smrtis, Their names and procedure differ considerably in the 
several grhyasitras. Some grhyasütras like Par. do not 
describe them, A brief reference will be made to them here. The 
Asv. gr. I. 22. 20 ° says in general words that in the vratas 
all the ceremonies beginning from shaving the head up to 
paridana (i. e, Asv, gr. I. 19. 8 to I. 20. 7 ) that are performed at 
the upanayana are repeated each time with each vrata. Andthe 
four vratas according to the As$valàyana smrti ( in verse) were 
Mahanàmn! vrata, Mahadvrata (Ait. Ar. I.and V ), Upanisad 
vrata and Godàna, Each vrata is to be performed for a year. 
Vide Laghu Aévaldyana 11th section (Anan. Ed) The San, 
gr. ( II. 11-12 ) describes, after the student is instructed in the 
sacred Gayatri, four vratas (observances) called Sukriya 
( which precedes the study of the main part of the Rgveda ), 
the S&kvara, Vratika and Aupanisada vratas ( which three 
precede the study of the different sections of the Aitareya 
Aranyaka). The observance of the first of these ( viz, Sukriya) 
lasted for three days or twelve days or one year or as long as 
the teacher liked and the observances of the other three were to 
be kept for one year each ( San, gr. II, 11. 10-12, S, B, E. vol. 29 
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p.77). At the beginning of each of these three vratas there is 
a separate upanayana, followed by a ceremony called Uddik- 
sanika (giving up the preparatory observances) and then the 
vrata is to be perfcrmed for one year, The Aranyaka is to be 
studied in the forest out of the village. Manu II. 174 prescribes 
that at the time of the beginning of each of these vratas the 
student had to put on a new deer skin, a new yajiiopavita and 
anew girdle. The Gobhila grhya III. 1. 26-31 (which is 
connected with the Sa&maveda) mentions the vratas as 
Godanika, Vratika, Aditya, Aupanisada, Jyestha-samika, each 
lasting for one year. It adds that some do not observe the 
Aditya-vrata, The godana vrata is connected by the Gobhillya 
with the sarnskara of godina(to be described below) and it 
prescribes certain observances for it such as removing all hair 
on the head, chin and lips; avoiding false-hood, anger, sexual 
intercourse, perfumes, dancing and singing, collyrium, honey 
and meat; not wearing shoes in the village. It also prescribes 
that wearing the girdle, begging for food, carrying a staff, 
daily bath, offering a fuel-stick, and clasping the teacher's feet 
in the morning are common to all vratas, The Godanika 
enabled the student to study the Pürvàrcika of the S&maveda 
(i. e. the collection of verses sacred to Agni, Indra and Soma 
Pavamàna). The Vratika was introductory to the study of the 
Aranyaka ( excluding Sukriya sections ); the Aditya vrata to 
the study of the Sukriya sections; the Aupanisada-vrata to the 
study of the Upanisad-brahmana; the Jyestha-simika to the 
study of the Ajya-dohas. The Kh. gr. II. 5. 17 ff. speaks of the 
same vratas as Gobhila, Those who observe the Adityavrata 
wore one garment, did not allow auything to come between 
them and the gun ( except trees and the roofs of houses ) and did 
not descend into water more than knee-deep. The Sakvara 
vrata was kept for one year, or for three or six or nine. Those 
who observe this vrata study the Sakvari or Mahānāmnī verses, 
Vartika®”! on Panini V.1.94. (tadasya brahmacaryam) mentions 
the Mahanamnis and teaches the derivation of Mahán&mnikam 
(as the period of brahmacarya devoted to the vrata of tho 
Mahànàmnis) There were certain peculiar observances for 
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this such as bathing thrice a day (Gobhila III, 2. 7-46, Kh. 
gr. II. 5. 23 ff. ), wearing dark clothes, partaking of dark food, 
standing by day, sitting by night, not seeking shelter when 
it is raining, not crossing a river without bathing in it 
(the virtue of the Mahanàmnis is centred in water). After the 
student has kept his vow for one-third of the time prescribed, 
the teacher is to sing to the student the first sfofriya of the 
Mahànàmnis??? (viz. the three mantras, vidà maghavan, 
abhistvam, evahi Sakro) and in the same way the two other 
stotriyas ( each consisting of three mantras). They are to be 
sung to the student who has fasted, has closed his eyes, has 
dipped his hand in a brass vessel full of water in which all 
sorts of herbs are thrown and whose eyes are veiled witha 
new piece of cloth, the student is to keep silent and abstain 
from food for one day and night (or three), to stand in the 
forest till sunset (and return to the village in the night), 
should sacrifice with mahavyahrtis; look at fire, clarified butter, 
the sun, a brahmana, a bull, food, water and curds; then salute 
the teacher, break his silence and give a fee to the teacher and 
offer a mess of cooked food to Indra and give a dinner to the 
teacher and all co-students. The same rules apply to the 
Jyesthasamika vrata (introductory to the study of the three 
Ajyadohas °° viz, ‘mtrdhanam divah, tvam vi$ve, nabhim 
yajfianam ). The student who undergoes this has to observe 
certain rules throughout his life viz. he cannot marry or have 
sexual intercourse with a Sidra woman, cannot eat bird's flesh, 
he should not restrict himself to one kind of corn or one country 
and should always wear two garments, should bathe in water 
drawn with a vessel and should not eat in an earthen pot or 
drink water from it. 


The Baud. gr. III.2. 4 ff says that there are vratas of one year 
each which precede the study of certain bráhmana texts (of the 
Krsna Yajurveda ); they are hotárah °°, gukriyas, upanisadah, 
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godinam and sammitam and it describes them in detail. For 
want of space all these are passed over. The Sarskára-kaustubha 
( pp. 571-580 ) gives in some detail the procedure of the Maha. 
nàmnI vrata, Mah&vrata, Upanisadvrata and Godanavrata. It 
states that the Mahanamnivrata is performed in the 13th year 
from birth and Godanavrata in the 16th, It appears, however, 
that these vratas gradually fell into desuetude and medieval 
writers often pass them over altogether or barely mention them 
and emphasize only the general observances of brahmacdrins 
viz. celibacy, begging for food, avoiding honey, wine and 
singing &c. For example, the Smrtyarthas&ra °°5 ( p. 6 ) refers 
to Savitrivrata, then the vrata for Vedic study and then the 
Aranyaka vratas. The Mit. on Yàj I.52 (vedam vratàni và 
pāram nitva ) explains ' vratam ' as simply the duties of the 
student already enumerated by Yàj (among which the specific 
vratas of Mabànàmnl &c. do not figure ). 


If the student failed in observing the specific vratas, he 
had to perform pradyaSscitta by undergoing the prājāpatya 
penance thrice or six times or twelve times. If the brahmacar! 
is guilty of failing in his daily duties of observing Sauca and 
acamana, of the performance of samdhyà prayer, of using 
darbhs, of begging for food, of offering fuel stick to fire, of 
avoiding the touch of $üdras and the like, of wearing the 
cloth (for covering his private parts ), the loin thread, the yajfio- 
pavita, the girdle and the staff and deerskin, of not sleeping by 
day, of not holding an umbrella over his head or of not wear- 
ing shoes, or not putting on garlands, of avoiding luxurious 
bath, sandal paste, collyrium, of not sporting in water, of 
avoiding gambling, and addiction to dancing, singing and 
music, of not engaging in conversation with heretics, he had 
to undergo the penance of three krechras ( according to Baudha- 
yana ) and to perform a homa with the vy&hrtis separately and 
together (i. e. four oblations of clarified butter were to be 
offered ).°° If he was guilty of other more serious lapses he 
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had to undergo heavier penance. The most reprehensible act in 
a brahmacarin was to have sexual intercourse with a woman. 
The Tai. Ar. II. 18 speaks of the prayaécitta for such a 
brahmacarin who is called avakirnin. Gaut. 25, 1-2 quotes the 
Tai Ar. "they (the sages )*°? say ‘in how many ( deities) the 
avakirnin enters; (the answer is) he enters the Maruts with 
his breath, Indra with his strength, Brhaspati with his spiritual 
eminence and fire with the rest ( of his senses )' and Gautama 
further provides that he should kindle fire at midnight on a new 
moon day and then offer two ājya oblations by way of penance 
with the two mantras ‘ kamava-—’ and ' Kamávadrugdhosmi ' 
&c., place a fuel stick on fire, sprinkle water round the fire, 
offer the yajñavāstu oblation (for which see Gobhila gr. I. 8. 
26-29 ) and standing near the fire should worship fire thrice 
with the verse ' sam mā sificantu’. Baud. Dh. S. (IV. 2, 10-13) 
contains the same rules, Jaimini"*? ( VI, 8. 22 ) prescribes that 
ordinary (laukika ) fire is to be used for the pa$u to be sacrific- 
ed ( viz. ass to Nirrti, which is symbolic of the stupid lapse the 
student is guilty of ) and Sabara quotes a Vedic passage that ' a 
brahmacárin who has become avakirnin should sacrifice an ass 
to Nirrti', Ap. Dh. S, I. 9. 26. 8, Vas, 23, 1-3, Manu XI. 
118-121, Yàj III. 280 contain similar provisions ( Vasistha 
allowing in the absence of an ass oblations of boiled rice with 
the mantras mentioned by Gautama). Manu XI. 122-123 and 
Visnu Dh. S. 28. 49-50 prescribe that the brahmacàrI so guilty 
should for one year wear the skin of the ass, should beg for 
food at seven houses announcing to them his lapse, should 
take food only once, should bathe thrice and then only he 
becomes pure. Manu II. 187 (=Visnu Dh. S. 28. 52) prescribes 
similar penance for a brahmacár! who without being ill gives 
up begging for food and offering fuel to fire continuously for 
seven days. Prayascitta is prescribed for loss of yajüopa- 
vita or its being torn, or its being polluted by impure things 


907. 8. əm. IL 18 is ‘aRar afaik aglaya asm 
mRet waa wawríd agaia Ma... "i owgret 
amai wank softaivaarara fdvsuedurunt gei arreire di 
SA STAT RTT | RINT T TATA HI TAT aüEÍd P... Bear 
Tears: eaiaqumomesmutr d ur Meg qum: TAR: dee ' ane 
aft: fürs sort at aaa VA a Afaria att qur ... 


908, seig aaqraracararantaenrg 1 3p. VI, 8. 22; reram- 
ag: | warardaafioff Sid ETERNA | we dae (OR agimui dung: 
Sihag a RR | ..ererriquif ant oifaraenfa 1 sav. 
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like blood &c. It consists in offering homa and wearing a new 
one, Vide Samskára-ratnamàlà pp. 365-367 for details. 


Naisthika brahmacarin ( perpetual student ).— 

Brahmacarins were of two kinds, upakurvana (the student 
who offered some return to the teacher, vide Manu II. 245, for 
the word upakurvita) and the naisthika* (the student who 
remains so till his death), These two names occur in Harita 
Dh. S., Daksa I. 7 and in several smrtis. The word ' naisthika ' 
occurs in Visnu Dh. 8. 28. 46, Yàj I. 49, Veda-Vyàsa I. 41. 
The idea of perpetual studenthood is very ancient. In the 
Chàndogya?'? Up. II. 23. 1 we read that the third branch of 
dharma is the ( status of a ) student who stays with his teacher's 
family and who wears out his body to the end in the family of 
the teacher. Gaut. III. 4-8, Ap. Dh. S. I. 1. 4. 29, Harita Dh, ?!! 
S., Vas, VII. 4-6, Manu II. 243, 244, 247-249, and Yaj. J. 49-50 
Bay that if the student likes he may stay with his teacher till 
life lasts and should serve his guru and in the rest of the time 
repeat the Veda; that if the teacher be dead he may stay with 
and serve the teacher's son if he is worthy or the teacher's wife 
or he may worship the fire kindled by his deceased guru; he 
should thus wear out his body; he obtains the highest worlds 
of bliss and is not born again. He has to perform throughout 
his life the duties of offering fuel sticks, Veda study, begging for 
food, sleeping on the ground ( not on a cot ), and of self-restraint 
( Brhaspati quoted in Sm. C. I. p. 62 ). 


According to Visnu quoted in Apararka (p.72) and the 
Sm. 0.9 (I. p.63) quoting the Sarhgraha persons who are 








909. wr means ‘end or death’ and fa is derived by the Mit. 
on Yaj. I. 49 as ‘amati (rst venant arate afi: ". 

910. wat enn asisered qrahna usu ws RRN aganta- 
HOTA gárareeaeaarerearardgo aT AT qd ud grant niea riis- 
queria | ordna wu. Il. 23. 1. This is quoted by fq»qew on ay, I. 49-50. 
This Up. passage is the basis of Ved&nta-sutra III, 4. 18-20; vido also 
ibid IIT. 4. 49. : 

911. RAR agai wage sr | etretgatrat aeg: | 
first Srgetirqrarticforarerg cranii teria quoted by sure p. 71. angreratarid 
view tore «p 82 sift vitu t rarae aaa i 
afs VIL 4-6. The words ‘atfirerardera’ occur in the gqaqa ritual; vide 
area II. 2. 

912. germaan gang ictor | areal aaa aaria: u 
füem quoted in srrer& p. 72 and qa. I. p. 63; mprdismesteemqerma- 
eater sree: | ad Iaat eurendereferen: dung quoted by gq. 
I. p. 63. 
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dwarfs, ill-formed, congenitally blind, impotent, cripples and 
those suffering from incurable diseases should become perpetual 
students, as they are not entitled to perform the Vedic rites and 
are not entitled to inherit. We saw above that Kumarilabhatta 
accepted this view ( vide note 852a ) But this does not mean 
that the blind and other partially dofective people could not 
marry at all. They could marry if they had sufficient wealth, 
For example, Dhrtarastra, though congenitally blind, married 
and had sons. Apsrarka (p. 72), the Sm, C., the Madanapari- 
jāta (p. 111), the Par. M. (I. 2. p.51 ff) and others say that 
perpetual student-hood is not restricted only to the blind and 
the cripple, but it may be resorted to by even able-bodied men 
at their choice ( vide Manu II. 243-44 ). 


Atri ( VIII. 16 ) says ° that if a person undertakes to be a 
perpetual student, but falls from that ideal, there is no prāyaś- 
citta for that lapse. Some interpret this as applying to one who 
becomes a samny4sin and then gives up that mode of life; 
while others like the Samskára-praká$a ( p. 564) interpret it as 
meaning that the prayascitta is double of what the upakurvana 
would have to undergo, 


Patitasüvitrika (those for whom there has been no upana- 
yana and therefore no instruction in Gayatri and who are 


therefore sinful and outside the pale of Aryan society ) The 
grhya and dharma sütras are agreed that the time for upana- 


yana has not passed till the 16th, 22nd and the 24th year in the 
case of bráhmanas, ksatriyas and vaisyas respectively, but that 
after these years are past without upanayana taking place they 
become incompetent thereafter for learning the Savitri (the 
sacred Gayatri verse) Vide Adv. gr. I. 19, 5-7, Baud. gr, III. 
13. 5-6, Ap. Dh. S. I. 1. 1. 22, Vas, XI. 71-75, Manu II. 38-39, 
Yaj, I. 37-38, Such persons are then called patitasavitrlka or 
savitripatita and also vrátya ( Manu II. 39 and Yaj. I. 38 call 
them so) These works ?'* also declare that the consequences of 
this are that no upanayana is to be thereafter performed for them, 
they are not to be taught the Veda, nor is any one to officiate at 





913. aredi Aida uH weg era fen! sump upd a qyqr ws Wake 
wer w otf VIII. 16; the eenresarar p. 564 ascribes a very similar 
verse to saraq. 

914. sm Wes mgeni: sre: | ott amea Aa sm aame- 
suey (sn aed Aranan vata! Anagrama urswetedentg: | 
amg. q- I. 19. 5-7; qi. q. (reads ARA: for agta: ), wfrg reads feare- 
Qg: for eyes: ; ure. q. II. 5 has almost the same words. 
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their sacrifices and there is to be no social intercourse with them 
(i. e. no marriage takes place with them), Ap. Dh. 8. 
(L 1. 1. 24-27 ) prescribes that after the 16th or 24th year, 
the person should undergo the rules of student-hood two 
months just as those who meant to study the three Vedas 
and whose upanayana has been performed observe (viz. 
begging for food &c.), then his upanayana should be per- 
formed, then for one year he should bathe (thrice if 
possible) every day and then he should be taught the Veda. 
This is à somewhat easy penance. But others prescribe heavier 
penalties. Vas. Dh. S. XI. 76-79 and the Vaik. smárta II. 3 
prescribe that one who is patitasūvitrīka should either perform 
the Uddalaka vrata or should take a bath along with the 
performer of an A$vamedha sacrifice or should perform the 
Vratyastoma sacrifice, Both Vasigtha* and the Vaik, smürta 
explain that the Uddalaka vrata consists in subsisting on 
barley gruel for two months, for one month on milk, for half a 
month on.àmiks& (the whey that arises by pouring curds in 
hot milk ), for eight days on ghee, for six days on alms obtained 
without begging, for three days on water and in observing a 
total fast for one whole day. The Sm.C. (I. p.28) says that 
this vrata is so called because it was promulgated by Uddalaka, 
Manu XI 191 and Visnu Dh. S. 54. 26 prescribe a mild prayéa- 
citta for palitasávitrikas, viz. three prajapatya °’® penances; 
while Yàj I. 38, Baud. gr. III. 13.7, Veda-Vyàsa I. 21 and 
several others prescribe only the Vratyastoma for those who 
are patitasavitrikas, Vi&varüpa?*" (on Yaj III. 262) tries to 
reconcile these contradictions by saying that the easy penance 
prescribed by Manu applies to a bráhmana whose upanayana is 
not performed before the 16th year, but whose upanayana is 
sought to be performed before the 22nd year, while the Vratya- 
stoma is to be performed for him whose upanayana is not 





915. atresia saamat RA at eret aka wedge ariaa- 
mameri qw querere raaa aR 
TOE | amreta wr THA | afers XI. 76-79. 

916. For the syarqea vide ag XI. 211 and qr. III. 320. It lasts for 
12 days and consists in taking only one mcrning meal for 3 days, only 
one meal in the evening for three days, subsisting on alms obtained 
without begging for three days and total fast for three days. 


917. qea Nemad Jet firsrrat ...... Wfgfa 1 omqr aiiai- 
erecti aegea: | fasque on qr. ILI. 262. 


H. D. 48 
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performed for forty-eight years from the first prescribed period 
(viz. 8th year, 11th year or 12th ). The Mit. on Yàj III. 262 
also tries to introduce vyavasth& (order) in the contradictory 
dicta of the smrtis. According to Gaut. 21. 11, Yàj. III, 234 and 
others vrd/yata ( being patitasdvitrika) is only an upapataka and 
Manu XI, 117 prescribes an easy penance for all upapütakas. 


Ap. Dh. S.?!5 says ‘ifa person's father and grandfather 
also had not the upanayana performed for them, then they (i.e. 
the three generations) are called slayers of brahma (holy 
prayers or lore); people should have no intercourse with them, 
should not take their food nor should enter into marriage alli- 
ances with them; but if they desire then penance should be 
administered to them’, It then prescribes that they have to 
perform the penance (observing rules of student-hood) one 
year for each generation (that had not the upanayana perform- 
ed), then there is upanayana and then they have to bathe 
(thrice or once) every day for a year with certain mantras viz. 
the seven Pávamánl verses beginning with ‘yad anti yacca 
dürake' (Rg. IX. 67. 21-27 ), with the Yajug- pavitra ( Tai. S. I. 
2. 1. 1=Rg. X. 17. 10), with the s@mapavitra and with the 
mantra called Angirasa (Rg. IV. 40. 5) or one may pour water 
only with the vy&hrtis?!, After all this is done, one may be 
taught the Veda. Ap. Dh. S. goes further (I. 1. 2, 5-10) and 
says ‘if the generations??? beginning with the great-grand- 
father had not the upanayana performed on them, they are 
called the cemetery and that if there is desire they may 
observe the rules of student-hood for twelve years, then 


918. snr wer far fare geagtet carat 8 snp) dures 
Wat AmA wsiaq | Aniresat srafazag | gar ISARR erate Warne: | 
adaa aa sqa | waged deara daepueqraedsgüau tq: | 
wat: mdg wa gen wevefirdsperiSüer erenüXRenfperW a 
ont ay maA | asg: 0 omg, uw, I. 1. 1. 28-L 1. 2. 1-4. qr 
verses are those that are addressed to Soma and according to some they 
are all the verses of the 9th mandala of the Rgveda beginning with 
* sv&digthay madigthays ’ (vide Haradatta on Gaut. 19. 12 and Medhi- 
tithi on Manu V. 83). The agni is the aeg ‘Nara: geg " 
aragia is the S&man beginning with 'kay& nadcitra &bhuvat! which is 
Rg. 1V. 31. 1 and occurs in all other Sambhitas and the Aagirasa mantra 
is ' Harbsab ducigad ' ( Rg. IV, 40. 5). 

919. Haradatte explains that one is to pour water over one's head 
with the folded hands after repeating those mantras. 


920. The generations will be four yfterag, arag, fiat and the 
man himself. 
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upanayana may be performed and then the person so 
desirous of upanayana will have to bathe with the Pavaman! 
and other verses ( as stated above), then instruction in the 
duties of the householder may be imparted to him (i.e. to the 
4th ); he cannot, however, be taught the Veda; but his son may 
have the sarhskara performed as in the case of one who is him- 
self patitasdvitrika and then his son will be one like other 
dryas’, Haradatta ! remarks that Ap. does not declare the 
prayascitta for him whose great-grandfather’s father also was 
without upanayana, but that those who know the dharmaédastra 
should find out a proper prayascitta even in such cases. It is 
clear that Ap. contemplates cases where for three generations 
there had been no upanayana and the fourth generation also 
had not the upanayana performed at the right time and desired 
to have it performed for him, Pār. gives a brief rule ‘when 
three generations are pafifasavitrika, their offspring (i. e. the 
fourth generation) is excluded from the sacrament of 
upanayana and he cannot be taught the Veda.’ *® So Par. 
is more restrictive than Apastamba, 


There is a famous historical example of the spplication of 
these rules. Gáàgàbhatta, a profound scholar of Benares, 
officiated at the coronation of Shivaji, the founder of the 
Maratha Empire, in 1674 and performed the upanayana of 
Shivaji before the coronation, when Shivaji was about 45 years 
old and had even two sons. Some eminent scholars like the 
late Mr. Justice Telang?*? have found fault with Gagabhatta 





921. qa same figaes agenda gaut ay mafa drm 
udigrefürasqa | qd aa: Asai | gga on aq. w. I. 1. 2. 10, 
922. Ayes riaa An an Asien area p iam. qr. I. 5. 


923. In ‘Gleanings from Maratha Chronicles ’ appended to the late 
Mr. Justice Ranade’s ‘Rise of the Maratha Power’, Mr. Justice Telang 
observes ( p. 286 ) ‘they had also to strain a point, when as a prelimi- 
nary to tho installation, the thread ceremony essential for a kgatriya 
was performed on Shivaji at a time when he was forty-six or fifty years 
old and had already had two sons, an irregularity which also was, we are 
told, expressly assented to by all the brahmanas and pandits. How 
the br&hmanas and pandits worked their way to this decision, none of 
our authorities state’; and further on (p. 288) he casts undeserved 
aspersions ‘taking the whole evidence together it looks like a case of a 
more or less deliberate manipulation of facts and religious rites in aid 
of a foregone conclusion adopted for a purely political purpose’. 
Mr. Justice Telang writes rather like a judge than like a scholar or a 


( Continued on next page ) 
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and the other bráhmanas of that time; but these scholars are 
wrong and Gag&bhatta had behind him weighty and ancient 
authorities like Ap., Paraskars, Vi$varüpa and Haradatta as 
shown above. 


The Vaik. sūtra ( II. 37 ) adds that in the case of the man 
who is himself patitasavitrika the sarnskaras (from Garbha- 
dhāna ) have to be again performed ( with Vedic mantras ) and 
then the upanaysna is performed. 


One very important question that exercised the minds of some 
writers in medieval times was whether ksatriyas and vaisyas 
existed in the kali age. In some of the pur&nas it is said in a pro- 
phetic vein that Mahápadma Nanda will destroy the ksatriyas and 
thereafter rulers will be of the Stidra caste. For example, the 
Vignupuránsa IV. 23, 4-5 says 'Mahápadms Nanda, the son of 
Mah&nandi, born of a $üdr& woman would be extremely greedy 
(of power) and will destroy the whole ksatriya race as if he were 
another Para$uráma; thereafter $üdras will be kings’. The Matsya 
272. 18-19 and the Bhagavata-purana XII. 1. 6-9 declare the 
same prophecies. The Visnupurana 1V. 24. 44 remarks that Devapi, 
descendant of Piru, and Manu, descendant of Iksvaku, stay in 


( Continued from last page) 


historian. The judge has to give & decision on the evidence adduced by 
the parties before him; it is no part of his business to collect evidence 
for himself. But the role of a historian is entirely different. He 
must not only try to read all evidence available till the timo he 
writes but he must himself ferret out all possible evidence and make 
searches in places where evidence is likely to be found. Above all he 
must be cautious in his condemnations of persons long dead on the 
strength of the meagre evidence read by him. Mr. Telang wrote the 
paper above referred to in 1892, but long before that P&raskara (in 1886) 
and Apastamba (in 1885) had been translated and published in ‘the 
Sacred Books of the East series.’ But he, though & great judge and alsoa 
great Sanskrit scholar, nowhere shows that he cared to see whether sastric 
rules allowed the upanayana of a man himself at any age whatever 
(after some penance ). If he had seen those rules he would not have 
unjustly taken to task pandits that flourished two hundred years before 
him and attributed irregular motives to them. It does not appear that 
he made any search in the archives of the Udaipur Durbar to see how 
Shivaji traced his descent from the Sisodia clan, nor does it appear that 
he even went to Mudhol and other places in Mahürügtta where ancient 
Meratha families have been holding sway for centuries, The papers 
recently published from the records of the Mudhol State amply establish 
Shivaji’s claim to a Rajput lineage, 
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Kalapagrima, are endowed with great yogic powers, will revive 
the ksatriya race when the krta age will start again after the 
present kali age comes to an end and that some ksatriyas existon 
the earth like seed even in the kali age. Vayu(vol. I. 32.39-40), 
Matsya (273. 56-58) have similar verses. Relying on such 
passages some medieval writers stated that there were no ksatriyas 
in their times. The Suddhitattva®’’™* of Raghunandana (p. 268) after 
quoting the Visnupurana IV. 23. 4 and Manu X. 43 declares that 
ksatriyas existed till Mahanandi, that the so-called ksatriyas of 
his day were Südras and that similarly there were no vaisyas 
also. In the Sidra-Kamalakara occurs this verse ‘The varnas 
are brahmanas, ksatriyas, vaiSyas and éiidras, the first three 
being twice-born; all these exist in the several yugas; 
but in the ksli age only the first and the last remain’. 
Nagegabhatta (first half of 18th century °?) in his 
Vraty ataprayascittanirnaya ( Chaukbamba Series) examines all 
the relevant Puràna passages and states as his conclusion that 
real ksatriyas do not exist and so those, in whose families no 
upanayana had been performed for ten or twenty generations, 
are not ksatriyas even though they rule over kingdoms and no 
upanayana can be performed for such kings. It must be stated 
that such views, though held by some rigidly orthodox writers 
of extreme views, were not shared by most writers. All the 
smrtis speak of the duties of the four varnas even in the kali age. 
Parásara-smrti which is said to be the smrti par excellence for the 
kali age (as stated in T. 24) does so. Almost all nibandha- 
kāras (authors of digests and comunentaries) discuss the 
privileges and duties of all varnas. The author of the Mitàk- 
garā, who is rightly described as the best of all nibandha- 
karas, nowhere says that ksatriyas do not exist in the kali age. 
Numerous kings claimed to be descended from the Sun and the 
Moon.  Hemàdri in his Caturvargacintàmani states that his 
patron: was a scion of Somavaméa ( vide H. Dh. vol. I p. 356 for 
quotations) The-princes of Rajputana and Central India claimed 
to have sprung from the Agnikunda on Mount Abu, viz. of the 


923a. PAN perm RT gres... erga 
«qt sr qu Rouge | urna: Yarns sure eq: qug 
radiates wer qw; waft sar Wwurer RaRa wi aa 
aereegried afr srefir (vd «r finareraibeurara(q eur! gies p. 268. 
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four clans of Chohan, Parmar (or Paramāra ), Solanki (or 
Calukya), Padihar (or Pratihára) Vide Tod's Rajasthan 
( Madras ed. of 1873 ) vol. I chap. VII pp. 82 ff.. This theory of 
the Agnikulas is at least as old as 1000 A. D., since it is 
referred to in several inscriptions of the 11th century A. D. 
Vide.the Vasantagadh Inscription of Paramára Pürnapàla 
dated sam. 1099 (1042-43 A. D.) in E, I. vol. IX p. 10 and the 
inscription of Cámundar&ája dated sa? 1136 (1079-1080 A. D.) 
in E. I. vol. XIV. p. 295. 

This question is now largely of academio interest. Whether 
a person is a Sidra or a member of the regenerate classes assu- 
mes great importance in adoption, inheritance and succession, 
Therefore the question, whether ksatriyas exist in modern times, 
came before the British Indian courts over a hundred years ago. 
In Chouturya Run Murdun Syn v. Sahub Purhulad Syn? Moore's 
Indian Appeals 18 this question was argued and the Privy 
Council citing the authorities on both sides set the question at 
rest by remarking (p. 46 ) ‘Their Lordships have nevertheless 
no doubt that the existence of the Khatri caste as one of the 
regenerate tribes is fully recognised throughout India and also 
that Rajputs in central India......are considered to be of that 
Class ...... The courts in all cases assume that the four great 
classes remain’, The only question that is now permissible 
is whether a particular caste belongs to the regenerate classes 
or to the $üdra class. On this the courts often differ. Vide p. 75 
under Küyastha. In Maharaja of Kolhapur v. Sundaram Ayyar 
48 Mad. 1 it was held (in an exhaustive judgment extending 
over 229 pages) that the Tanjore Maratha princes descended from 
Venkaji, the step-brother of the founder of the Maratha Empire, 
were Siidras and not ksatriyas. The learned judges (at p. 51) 
quote Telang's dictum criticized by me above ( note 923 ), but 
refrain from expressing any decided opinion about the claim 
of Shivaji to be of ksatriya descent. In Subrao v Radha 52 
Bom, 497 it was held after a careful examination of autho- 
rities that the Marathas of Mahür&stra are sub-divided into 
three groups, viz. (1) the five families, (2) the ninety-six 
families and (3) the rest and that the first two groups are 
ksatriyas. It was further held that the tests to be applied in 
determining the class ( varna) of a particular caste are three viz. 
the consciousness of the caste itself, the acceptance of that con- 
sciousness by other castes, and lastly its customs and usages. 

We have already seen (in note 118) how even in the Vedic 
_ age there were non-Aryan tribes like the Kiratas, Andhras, Pulin- 
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das, Mütibas, that were described as dasyus by the Ait, Br.. One 
word that is of striking importance is mleccha. The Sat. Br. (III. 
2.1. 23-24, S. B. E. vol. 26 p.32) states that the asuras were 
defeated because they spoke an incorrect and corrupt dialect 
and that a bráhmana should not, therefore, utter such a corrupt” 
speech and so should not become a mleecha and an asura. 
Gaut. IX. 17 enjoins that one should not speak with mlecchas, 
impure or irreligious persons and Haradatta explains that 
mlecchas are the inhabitants of Ceylon and similar countries 
where there is no system of varnas and 4gramas. Visnu Dh. 
S. 64. 15 is to the same effect. Visnu Dh. S. 84. 1-2 and 
Sankha 14. 30 prescribe that one should not perform áraddha in a 
mlecoha country nor should one visit such a country (except on 
a pilgrimage ). Visnu Dh. S. 84. 4 states that that country where 
the system of the four varnas is not in vogue is mleccha terri- 
tory and Aryáüvarta is beyond it, while Manu II. 23 states that 
the mleccha country is beyond Áryávarta which land is fit for 
sacrifices and in which the black deer wanders naturally. Visva- 
rapa on Yàj. I. 15 quotes Bharadvája to the effect ‘one should not 
study the language of the mlecchas, for it is declared (in the 
Brahmanas ) that a corrupt word is indeed mleecha' Vas. Dh. S. 
VI. 41 also enjoins that one should not learn the mleccha dialect, 
Manu X. 43-44 knew that many of the‘ tribes called Pundrakas, 
Yavanas, Sakas spoke mleccha languages and also the language 
of the Áryas (mleochav&oas.cáryavücah sarve te dasyavah 
smrtéh ) In Pardsara IX. 36 mlecchas are referred to as 
eaters of cow’s flesh. That the mlecchas had affected the Sanskrit 
language by lending to it certain words follows from the 
discussion in Jaimini I. 3. 10 whether words like pika (a 
cuckoo), nema (half), sata (a wooden vessel), tamarasa (a 
red lotus) are to be understood in the sense in which mlecchas 
use them or certain meanings are to be assigned tothem by 
deriving them from some root according to the rules of 
grammar, Nirukta and Nighantu and Jaimini's conclusion is 
that they are to be understood in the same sense in which 
mlecchas employ them "**, Panini derives the word yavanāni 


9230. Regu areeaet Escwt sou ge wqen quom | mea 
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and Pataiijali speaks of the siege of Saketa and Madhyamik& 
by the Yavana by whom scholars generally understand 
Menander. Aégoka in his Rock Edict No, 13 refers to Yona 
kings and it appears from his reference that bráhmanas and 
Sramanas were not found in the Yona country. A Yavanarüja 
Tus&spha is mentioned as the governor of Kathiawar under 
ASoka in the inscription of Rudradáman at Junagadh ( E. I. 
vol. VIII. at p. 43). In the Prakrit Inscriptions the Yavanas 
are referred to as Yavana ( vide E, I. vol VII. pp. 53-55 
at Karle No. 7 and 10) or Yona or Yonaka (E. I. VIII. 90 
Nasik cave No. 18), In Kharavela’s inscription also the form is 
Yavana (E. L 20 p. 79) In the Mahabharata the words 
Yavana and Saka occur very frequently. Vide notes above on 
these words, In the Dronaparva 119. 45-46 Yavana, Kamboja, 
Saka, Sabara, Kirdta and Barbara are mentioned as one group 
fighting against S&tyaki. In Drona 119. 47-48 they are referred 
to as dasyus and as having long and flowing beards, In the 
Striparva 22.11 Jayadratha is said to have had Kamboja and 
Yavana women in his harem. The word Yavana is generally 
taken as referring to the Greeks. But there are dissenting 
voices also, Dr. Otto Stein in ‘Indian Culture’ denies that the 
word ever means Greeks and Dr. Tarn in his recent work on 
' Greeks in Bactria and India’ p. 254 argues that the Yavanas 
in the Nasik inscriptions were not Greeks but only Indian 
citizens of a Greek polis. The Santiparva 65. 17-22 prescribes 
for Yavanas, Sakas and similar tribes only the duties of 
obedience to parents and attendance on teachers and tending 
cattle and looking after agriculture, dedication of wells and 
making gifts to dvijas, ahifhsd, satya, absence of fury, éauca, 
adroha, maintenance of wife and child. Atri VII. 2 puts the 
receiving of gifts from or eating the food of or having sexual 
intercourse with the women of Sakas, Yavansas, Kambojas, 
Bahlikas, Khagas, Dravidas on the same level with doing the 
same things with reference to nata, nartaka, Svapaka o. 
Apararka p. 923 quotes Vrddha-Yajiiavalkya to the effect that 
the touch of Mlecchas is on the same level with that of 
c&ndala, Bhilla and Parasika. 


Prof. D. R. Bhandarkar in a very learned and scholarly paper 
in Indian Antiquary vol. 40 pp. 7-37 endeavours to establish that 
many non-Aryan persons belonging to tribes like the Yavanas, 
the Sakas became absorbed in the general mass of Hindu society, 
that even several of the princely families such as those of the 
Guhilots were not of pure Aryan descent and that the pride of 
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the purity of caste shown by many castes is not justified by 
history. He, therefore, appeals to modern Indians to forget all 
caste-exclusiveness and pride. But this appeal will be in vain. 
Merely showing that non-Aryan elements were absorbed in the 
body of the Aryan community several thousands or hundreds of 
years ago will not probably lessen that pride. Such people 
may retort that, whatever may have happened centuries ago, for 
about a thousand years there has been no such fusion. There- 
fore the appeal should rather be based on the futility of caste 
exclusiveness in the 20th century when owing to the exigencies 
of the times any one can pursue any occupation, when a sense 
of one nation and one people is absolutely necessary for secur- 
ing to Indians their proper place in the society of nations. 


The question of the re-conversion or re-entry of people con- 
verted to other faiths willingly or against their wishes will be 
briefly dealt with immediately below. 


A few words may first be said about the Vr&átyastoma. The 
Tandya-Mahabrahmana (or the Pafica-vithéa, as it is called 
from the number of Adhyadyas) describes four vr&tyastomas 
in chap. 17. 1-4 (khandas). The meaning of many words and 
passages in that chapter of the bráhmana is uncertain and some- 
what cryptic. The four vratyastomas were ekahas (i. e. sacrifices 
taking one day only) Tāņdya 17.1.1 begins with the story 
that when the gods went to the heavenly world some dependents 
of theirs who lived the vratya life were left behind on the 
earth, Then through the favour of the gods the dependents got 
at the hands of Maruts the Sodasastoma ( containing 16 stotras ) 
and the metre ( viz. anustubh ) and then the dependents secured 
heaven. The SodaSastoma is employed in each of the four 
vratyastomas, the first of which (17. 1) is meant for all 
vratyas, the 2nd is meant for those who are abhigasta ( who are 
wicked or guilty of heavy sins and so censured) and lead a 
vr&tya life, the third for those who are youngest and lead 
a vratya life, and the fourth who are very old and yet lead a 
vratya life. Some of the passages convey a tolerably clear idea 
of what the vr&átyas were like. Those who** lead the vratya 
life are base and are reduced to a baser atate, since they do 
not observe student-hood (brahmacarya) nor do they till the 
soil nor engage in trade. It is by the SodsSastoma that they 
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can attain this ( superior status ). This shows that the vratyas 
did not perform upanayana and did not study the Veda, nor 
did they do even what vaigsyas do. Another passage says ‘ those 
swallow poison who eat food of the common people as food 
fit for bráhmanas, ;who call good words bad, who strike with 
a stick him who does not deserve to be beaten ( or punished ), 
who, though not initiated, speak the speech of the initiated. 
The Sodasastoma has the power to remove the guilt of these. 
That (in this rite) there are four Sodasastomas, thereby they 
are freed from guilt.'?55 This passage indicates that the vratyas 
spoke the same language as the orthodox people, but were rough 
in their ways and lax as regards the food they partook of. 
They were thus outside the pale of orthodox Aryan society and 
they were brought within it by the Vrátyastoma described in 
the Tandya, The origin of the word vratya is lost in the mists 
of antiquity. The 15th Kanda of the Atharvaveda glorifies the 
vratya and identifies him with the Creator and Supreme Being. 
The word is probably derived from vrata ( group ) and means 
‘he who belongs to or moves in a group. It is possible to 
derive the word from vrata. Originally vratyas appear to have 
been groups of people who spoke the same language as orthodox 
Aryas, but did not follow their discipline and habits. The word 
vrata occurs in Rg. I. 163.8, III. 26. 6, V. 53. 11. Sayana also 
perceived the difficulty raised by the glorification of the vratya 
in the Atharvaveda 15. 1. 1 &nd his note is interesting, since 
he says that the description does not apply to all vratyas, but 
only to some very powerful, universally respected and holy 
vratya who was, however, not in the good books of the 
bráhmanas that were solely devoted to their own rites and 
sacrifices, Katy&yanaérauta XXII. 4. 1-28 and Ap. Srauta 
XXII. 5, 4-14 also deal with Vratyastoma. Katyayana des- 
cribes the four vrátyastomas and adds *”° ‘by performing the 
vratyastoma sacrifice, they should cease to be vratyas and 
become eligible for social intercourse with the orthodox &ryas.' 
The Par, gr. II. 5 quotes the last sūtra of Katyayana with the 
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temark “ for such persons he who desires to have the sacrament 
( sarnskara of upanayana ) performed on them should perform 
the sacrifice of vr&tyastoma and then may indeed study the 
Veda for a text says ‘they become eligible for ( social) inter- 
course ’,”” 927 


In the Vr&tyatad-suddbisamgraha provision is made 8° for 
the purification of vrátyas even after twelve generations ( vide 
pp. 7 and 22-24 ) and that work adds (p. 42) that the Vratya- 
stoma like the penance for an avakirnin is to be performed in 
the ordinary fire (laukika agni). It also suggests easy substi- 
tutes for the lengthy and trying penance of twelve years 
prescribed by Ap. 


Hinduism has not been an avowedly proselytizing reli- 
gion, In theory it could not beso, For about two thousand 
years the caste system has reigned supreme and no one can in 
theory be admitted to the Hindu fold who is not born in it. 
A Hindu may lose caste, be excommunicated and driven out 
of the fold of Hinduism, if he be guilty of very serious 
lapses and refuses to undergo the prayaScittas prescribed by the 
smrtis. Gaut. 20. 15 states that he who was guilty of a misdeed 
for which death was prescribed as a penance became purified 
only by dying. But Gaut. himself prescribed death ( 21. 7 ) as 
penance only for the sins of brahmana-murder, drinking spiri- 
tuous liquor and incest. Even as regards these three, lesser 
penances were prescribed by some smrtis as alternatives (e. g. 
vide Manu XI. 72, 74-8, 92,108). When the sinner performed 
the prayascitta prescribed by the Sástras, he was to be welcomed 
by his relatives, who took a bath along with him in a holy river 
or the like and threw therein an unused jar filled with water; 
they were not to find fault with him and were to completely 
associate with him in all ways (Manu XI. 186-187, Yàj 
III. 295, Vas. 15, 20, Gaut. 20. 10-14 ). Vas. 15. 17 says that 
those who were patita were to be re-admitted to all social 
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intercourse when they performed the prescribed penances 
(patitán&m tu caritavratánàm  pratyuddhárah ) But if the 
sinner refused to undergo the prescribed prayascitta, then a 
peculiar procedure called ghatasphota (breaking a jar) was 
prescribed. In such a case the sinner's relatives ( sapindas ) 
made a slave girl whose face was turned to the soutb thrust 
aside with her foot an earthen jar full of water so that all water 
flowed out of it, then the relatives were to observe mourning 
for one day and night (as he was deemed to be dead to them ) 
and from that day they were to stop speaking or sitting with 
him, and all other social intercourse and he was to be given no 
inheritance ( vide Manu XI. 183-185, Yaj. III. 294, Gaut. 20. 
2-7). In this way the obstinate sinner went out of the Hindu 
fold. The ancient smrtis do not expressly prescribe any rites 
for bringing into the brahmanic or Hindu fold a person who 
or whose ancestors did not belong to it. But as Hinduism has 
been extremely tolerant’?® (barring a few exceptional instances) 
it had a wonderful power of quiet and unobtrusive absorption. 
Jf a person, though of foreign ancestry, conformed to Hindu 
social usages in outward behaviour, in course of time his 
descendants became absorbed into the vast Hindu community. 


9282. A few striking instances of religious tolerance among kings 
and common people may becited withadvantage, The Pala king Mahip&laI 
granted a village toa brahmana of the Vajasaneyasikha in honour of 
Lord Buddha (E. I. vol. 14 p. 324 ). Similarly the king Subhakaradeva 
who was a great devotee of Buddha (paramasaugata) granted two villages 
to 200 brthmanas ( Neulpur grant in E. I. vol. 15 p. 1); vide also E. I. 
vol. 15 p. 293. The famous Emperor Harça, whose father was a great 
devotee of the Sun, and who was himself a great devotee of Siva, pays 
the highest honour to his elder brother R&éjyavardhana who was a very 
devout Buddhist (paramasaugata). Vide the Madhuban copperplate 
Inscription in E. I, vol. I, p. 67 and E. I, vol. VII. p. 155. Ugavadata 
makes large gifts to brfhmanas as well as to communities of Buddhist 
monks (vide Nasik Inscriptions No. 10 and No. 12 in E.I. vol. VIII p. 78 
and p.82). The Valabhi king Gubasena-who was himself a M&hedvara 
(a Saiva ) made a grant of four villages to a bhikgu-sangha. From the 
Paharpur plate of the Gupta year 159 (478-79 A. D.) it appears that a 
brühmapa and his wife deposited three dintras with a city council for 
the maintenance of the worship of arhais at a vihāra ( E. I. Vol. XX. p. 
59). The Mulgund inscription of the time of RagtrakUta Krena II. ( of 
902-3 A, D.) shows that to a temple of Jina at Mulgund a field was given 
by a brthmana of the Bellaja family (E, I. vol. XIII. p.190). Vide 
Rioe's f Mysore and Coorg from Inscriptions’ pp. 113 and 207 for an 
account how & Vijayanagar king settled the dispute between Jainas 
and Srivaignavas in 1368 A, D. 
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This process has gone on for at least two thousand years, The 
beginnings of it are found in the Santiparva chap. 65 where 
Indra tells the Emperor Mándh&tr to bring all foreign people 
like the Yavanas under brahmanioal influence. The Besnagar 
column inscription shows that the Yona (yavana) Heliodora 
( Heliodorus) son of Diya (Dion) was a bhagavata ( devotee 
of Vasudeva ) Vide J. R. A. S. for 1909 pp. 1053 and 1087 and 
J. B. B. R. A. S. vol. 28 p. 104. In the caves at Nasik, Karle 
and other places' many of the donors are said to have been 
yavanas (vide E. I. vol. VII, pp. 53-54, 55, E, I. vol. VIII, 
p.90, E. I. vol, XVIII, p. 325 ) Several inscriptions state that 
Indian kings married Hina princesses, e, g. Allata of the 
Guhila dynasty married a Hina princess named Hariyadevi 
(I. A. vol. 39 p. 191), king YaSahkarnadeva of the Kalacuri 
dynasty is said to have been the son of Karnadeva and Avalla- 
devi, a Hüna princess. These and similar examples show that 
persons of foreign descent and their children were absorbed 
into the Hindu community from time to time, This absorption 
is illustrated in modern times by the case of Fanindra Deb v. 
Rajeshwar (L. R. 12 I, A, 72) in which it was found that 
afamily in Kooch Behar not originally Hindu had adopted 
certain Hindu usages and it was held that it had not taken 
over the practice of adoption, How Hindu customs and 
incidents persist even after conversion to Islam is strikingly 
shown by the Khojas and Kutchi Memons of the Bombay Presi- 
dency, who though made converts to Islam several centuries 
ago, were held by the courts in India to have retained the 
ancient Hindu Law of succession and inheritance, °? 

The problem of taking back into the Hindu fold persons 
who were forcibly converted to other faiths has engaged the 
attention of smrtis. Moslems first attacked India in the 8th 
century from the direction of the province of Sindh. This 
invasion led to the enslavement and forcible conversion of 
many people. It appears that Devala and other smrtikdras 
tackled with the problem of taking back such people. The 
Devala smrti opens with a question by the sages put to Devala 
who was sitting on the banks of the Sindhu at ease as to how 





928 b. The Cutchi Memons Act (XLVI of 1920 ) as amended by Act 
XXIV of 1923 now enables Cutchi Memons by observing cortain forma- 
lities prescribed by the Act to become free from the application of 
Hindu Law. By Aot XXVI of 1937 it is declared that the personal law 
will apply to all Muslims instead of customary law on going through 
certain procedure prescribed by the Act. : 
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brahmanas and members of the other varnas when carried off 
by Mlecchas were to be purified and restored to caste. The 
following verses of the Devala-smrti are very instructive 
on this point, Verses 7-10 declare that when a brahmana is 
carried off by Mlecchas and he eats or drinks forbidden food 
or drink or has sexual intercourse with women he should not 
have approached, he becomes purified by doing the penance of 
cündráyana and parüka, that a ksatriya becomes pure by under- 
going parüka and padakrcchra, a vaisya by half of paraka 
and a siidra by the penance of parüka for five days. Then 
verses 17-22 are most important °°, ‘When persons are forci- 
bly made slaves by Mlecchas, cAnd&las and robbers, are com- 
pelled to do dirty acts, such as killing cows and other animals 
or sweeping the leavings of the food (of Mlecchas) or eating 
the leavings of the food of Mlecchas or partaking of the flesh 
of asses, camels and village pigs, or having intercourse with their 
women, or are fcrced to dine with them, then the penance for puri- 
fying a dvijiti that has stayed for a month in this way is prá- 
japatya, for one who had consecrated Vedic fires (and stayed 
one month or less) it is cándràyana or paraka; for one who 
stays a year (with Mlecchas in this condition of things) it is 
both c&ándr&yana and paraka; a Sidra who stays (in this con- 
dition) for a month becomes pure by krochrap&da; a Sidra 
who stays a year should drink y&vaka for half a month, The 
appropriate práyaácitta should be determined by learned brah- 
manas when a person has stayed (in the above circumstances 
among Mlecchas) for over a year; in four years the person 
( who stays in the above circumstances among Mlecchas) is 
reduced to their condition (i.e. becomes a mleccha and there 
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is no prayaécitta for him )' The PrayaSscittaviveka states 
that after four years death is the only purifier for him.**** 
Three more verses of Devala (53-55) also deserve considera- 
tion ‘One who was forcibly seized by Mlecchas for five, six or 
seven years or from ten to twenty years, is purified by under- 
going two Prajapatyas. Beyond this there is no purification ; 
these penances are meant only for him who has simply stayed 
among Mlecchas. He who had stayed with Mlecchas from 
five to twenty years is purified by undergoing two Candrayanas’. 
These verses are apparently inconsistent with the verses 
cited above (17-22 ), but they most probably mean this that 
if a man only stayed among Mlecchas for 5 to 20 years, but 
has not done any of the forbidden things such as eating 
ucchista or the flesh of asses &c., then he can be taken back 
even after so many years. This would be an exception to the 
rule contained in verse 22. There is no reason why the reason- 
ing of Devala should not be extended to persons who have been 
in the condition stated in verses 17-22 for over four years, 
In the Paficadas! (Trptidipa v. 239) we have the following very 
significant passage”® ‘just asa br&hmana seized by Mlecchas 
and afterwards undergoing the appropriate prayascitta does not 
become confounded with Mlecchas ( but returns to his original 
status of being a brahmana)so the Intelligent Soul is not really 
to be confounded with the body and other material adjuncts.’ 
This establishes that the great Vidyaranya, who after Samkara- 
carya, is the greatest figure among ácáryas, approved of the 
view that a bráhmana even though enslaved by Mlecchas could 
be restored to his original status. 


Under Shivaji and the Peshwas it appears that several 
persons that had been forcibly made Moslems were restored to 
caste after under-going prayascitta ( vide notes 2321-2 below for 
examples) But this was done in only & few instances. 


In modern times there is a movement among Hindus 
called éuddhi or patitaparGvartana ( purification or bringing 
back into the Hindu fold those who had fallen away from it ). 
Ina very few cases persons born in western countries have been 
taken into the Hindu fold by the performance of vratyastoma 
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and other rites. But such instances are very rare and are not 
yet supported by the vast majority of Hindus. It has been 
shown above that for taking back a man who was oncea 
Hindu but had left Hinduism, there is smrti authority in 
Devala and others and the authority of the Nibandhakaras, 


Punarupanayana ( performing upanayana again ), 


In certain cases an upanayana has to be performed again. 
The A&v.*?? gr, ( T. 22. 22-26 ) prescribes that in punarupanayana 
the cutting of the hair and production of intelligence ( medh&- 
janana) are optional, there are no rules about paridána 
(giving in charge of deities ) and about the time (i.e. it may be 
performed at any time and no paridána is necessary) and 
instead of the usual Gayatri, he should recite ‘tat savitur 
vrnimahe ’( Rg. V. 82. 1.). When a person in whose family 
one Veda is studied ( e. g. the Rgveda ) wants to study another 
Veda ( e. g, Yajurveda ), he had to ündergo a fresh upanayana. 
The Aév, gr. sūtra is interpreted in this way by some. Hara- 
datta on Ap. Dh. S, I. 1. 1. 10 says that as the Savitri (i. e. 
Gayatri, Rg. III. 62. 10) is recited for all Vedas according to 
the Bràáhmana passage quoted by Ap. one upanayana is 
sufficient for the study of the three Vedas in succession, but if a 
person wants to study the Atharvaveda after studying another 
Veda, then a fresh upanayana is necessary. This is one kind 
of punarupanayana. Another kind of punarupanayana takes 
place when in the first upanayana the principal rite viz, placing 
his hands on the boy’s shoulders and bringing the student near 
the teacher is left off through oversight or the first upanayana 
takes place in a season other than vasanta (spring) or in the 
dark-half of a month or on a day which was anadhyaya °??? 
(unfit for Vedic study ) or on a galagraha (vide note 642 above) 
or in the latter part of the day. A third kind of punar- 
upanayana is one which is by way of prüyascitta for 
certain sins or lapses from good conduct.”?! Gaut. 23. 2-5 
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prescribes the penance called Taptakrcchra and punarupauayana 
for one guilty of drinking wine (sur&) in ignorance or 
partaking of human urine, fæces and semen and the flesh of 
wild beasts, camels, asses, village cocks, and village hogs. Vas. 
( 23. 30) also has a similar sūtra. Baud. Dh. S, II. 1. 25 quotes 
a verse ‘if a person belonging to the three varnas unknowingly 
drinks sura ( wine) or fæces, he has to undergo punarupansyana’ 
and says ( II. 1. 29 ) that if a brahmacar! carries a corpse ( other 
than that of his parents or teacher ) he has to undergo punar- 
upanayana. Manu V. 91 and Visnu Dh. S. 22. 86 prescribe the 
same, In the Baud, gr. paribhásasütra ( T. 12. 4-6 ) it is said that 
on partaking of honey, or flesh, $r&ddha food or food from those in 
impurity on birth, or the milk of & cow before the lapse of ten 
days or the milk of a sandhinI cow, mushrooms or the resin 
exuded from trees, vilayana (a product of milk?), the food 
prepared for a number of people in common or the food of 
prostitutes, à man has to undergo punarupansyana and, 
according to some, also if he goes to a forbidden coun- 
try,"?* viz. Saurdstra (Kathiawar), Sindhu, and Sauvira 
(Sind and the territory to its south and east), Avant! 
( Ujjain ), Daksinapatha ( Deccan ), a brahmana has to undergo 
punarupanayana ( except when he goes on a pilgrimage). It 
then sets out the procedure (such as a homa, putting a fuel 
stick of palá$a on the fire and oblations of cooked food and 
&jya) and adds that in punarupanayana shaving, daksina, 
girdle, staff, deer-skin, begging for food and vratas do not take 
place. 


The Vaik. smàrta ( VI.9-10) contains similar rules 
for punarupanayana.?3? Aparārka (p. 1160) quotes Paithtnasi 
to the effect that if a grown-up person drinks the milk 
of sheep or of a she-ass, she-camel or of & woman, he has 
to undergo punarupanayana and also the penance called 
prajapatya, 


Anadhyaya :—( cessation from Vedic study ; holiday ). 
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It appears that from very early times Vedic studies were 
stopped on various grounds, The Tai. Ar. 4 II, 15 has a very 
important statement on this subject. ‘Indeed as to this ya&jüa 
( brahmayajfia ) there are two cases in which the study of the 
Veda ceases, namely, when the man himself is impure or when 
the place is impure’. The Sat. Br.*5 has a passage in which 
several occasions when Vedic study was ordinarily stopped are 
mentioned and it is added that those occasions do not prevent 
the repetition of Vedic texts as Brahmayajfia. ' Therefore one 
knowing this should certainly repeat the Veda as Brahmayajfie: 
when the wind blows, when lightning flashes, when it thunders 
or when there is a fall of thunderbolt, in order that vasatkdras 
may not be fruitless’, The Ap. Dh. 8, (I. 4.12. 3.) quotes the 
Vajasaneyi Brahmana ( the Satapatha ) to the effect that “ Vedic 
study is Brahmayajiia; -when it thunders, when lightning 
flashes, when there is a fall of the thunderbolt, when the wind 
blows, these are its vasatkàras ; °° therefore when......fruitless”. 
The Ait. Ar. ( V. 3. 3) notes that if there be rain when it is not 
the season of rainfall, he should make a break by observing 
cessation of Vedic study for three nights. 9? 


The subject of anadhyaya is discussed in the grhya and 
dharmasütras and in almost all smrtis. It is not possible to give 
for want of space the differences between the several works: 
Among sütras and smrtis the most exhaustive and lengthy treat- 
ment is found in Ap. Dh. S. (I. 3. 9. 4. to I. 3. 11), Gaut. 
16. 5-49, Sankhayana gr. IV. 7 (S. B. E. vol. 29 pp. 115-118 ), 
Manu IV, 102-128, Yàj. I. 144-151. The subject is also treated 


934. aea mya agea qinavaray wqrermgwdes:! d. sm. IL 15. 
This is quoted by sm. x. III. 4.7 ‘Rma aer ganan wqremgisri- 
&wm. Manu IV. 127 conveys the same sense in almost the same words. 
A man may be impure on account of births or deaths in his family or on 
account of mala (dirt on his body ) and a place may be so because it is 
in contact with some impure thing (such as s&ge). 

935. aeg aT TART ABT WERT WORT Wurst ws aun erra 
amegi | eeerqáfagra ait favrlenrà earns seregsierd TZAT- 
majamaa! manung XI. 5.6.9. Tho words qenmqé &c. oro quoted 
by füsquw on qt. I. 145. 

936, The word ‘vagat’ or svüb& is uttered whon making an 
offering toa deity. Thunder and lightning nre said to be the vagatk&ras 
of brahmayajia. Just as when the word vagat is uttered somo offering 
follows, so, when it thunders some Vedic text by way of brahmayajia 
should be repeated. 


937. swf ae fret kanaa t 8. sm, Ve 3.9, 
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at length in the Sm. C., Smrtyarthasira, the Sarmskára.kau- 
stubha (pp. 564-570 ), the Samsk&ra-ratnamálà ( pp. 327-339) 
and other Nibandha works. In the following an attempt is 
made to present a tolerably exhaustive list of anadhyadyas 
together with a few references to tho original sources, 


Among this the following are anadhyàyas. Onthe first, 
the 8th, the 14th, 15th tithis ( Paurnamāsī and Amavasya ) {there 
was to be cegration of Vedic Study for the whole day; vide 
Manu 1V. 113-114, Yàj I. 146 (in both pratipad is not 
expressly mentioned) and Hárlta. Patañjali in the Maha- 
bhasya ( vol. LI. p. 386 ) refers to anadhyaya on amávàsy& and 
14th tithi, There is a famous verse of the Ramayana ”8 which 
shows that pratipad also was a holiday. Gaut. says that there 
was no holiday on the full moon days of the twelve months, 
but only on the full moon days of Asàdha, Kartika and 
Phàlguna. The Baud, Dh. S. I. 11. 42-43 quotes a verse??? 
*( Vedic study on ) the eighth tithi kills the teacher, 14th kills 
tho pupil, 15th kills learning’. Manu (IV. 114) has a similar 
verse, Aparàrka?*? (p. 189) quotes from the Nrsimhapurana 
verses to the effect that there is to be no teaching (of the Veda ) 
on Mahanavami ( 9th of Aévina, bright half ), on Bharani! (i. e, 
the tithi when the moon is in Bharan! naksatra after Bhadra- 
pada full moon ), Aksatatrilya (3rd of Vaisákha, bright half ) 
and Rathasaptami (7th of Magha, bright half), Similarly 
there is to be anadhyáya on what are called Yugadi and Afan- 
vanlarüdi tithis, Yug&di tithis according to Visnupuràna *!! 
and Brahmapurana quoted by Apararka ( p. 425) are Vaisakha- 
sukla trtlyà, Kartika $ukla navami, Bhádrapada krsna trayodaát 
and Magha Pürnimàá (they are respectively the beginnings of 
the four yugas, krta, tretà, dvapara and kali). The Sm. C. 
(I. p. 58) quotes the Naradlyapurana ‘on the day when 
uttardyana and daksindyana first take place, on Visuva (the two 


932. ar npeda aa erfürqtarsr enfin Aasa (aure agt eee 
wgrania 59. 32. seen aqagaraacat «dong at: i ents siat miia 
wares umm in equo L p. 57, 

939. scga t geua arrest afta (aed quiet | wea carge 
fat ewerrerdfar wia n et. w. g, I. 11. 42-43, 

940. qagan aeaea reeset mona Se o6 cermegfrarat 
freararearreg füs «arene g aart varewret gq wey sme p. 189 
and meo I. p. 68. These occur in qrfétirgeror 58, 109-110. 

941. The verses on garigiatas are füeurgerr III. 14, 13. ff. The aeq- 
gerer (17. 4-5) gives similar verses, Vide egit» I. p 59 for these verses. 
According to some Magha Amüvisy& is asama AR. 
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days in the year when the day and night are equal), on the 
tithis when Visnu sleeps and awakes from sleep (i. e. As&dha- 
Sukla-ekáda$1 and Kartika-sukla-ekadasi), on Yugadi and 
Manvadi tithis there is anadhyaya. The tithis on which the 
fourteen manvantaras are supposed to begin are quoted 
below. **® According to a purána passage quoted in the Sm. C. 
(I. p. 58) there is anadhydya on Sopapada tithis ** (viz. 
Jyestha $ukla 2, A$vina gukla 10, and Magha sukla 4 and 12). 
Sometimes on the same day there are two tithis; hence the rule 
laid down is that if on any day a particular tithi ( which is 
declared to be anadhydya) is shown in the calendar as 
extending for three muhürtas at sunrise or at sunset, then the 
whole of that day is anadhyaya, *** 


Yàj (I. 148-151) speaks of 37 (ütkalika anadhyayas ( i. e. 
where Veda study is suspended only as long as the occasion or 
disturbance stated lasts). They are: when there is noise 
created by a dog, jackal, ass, owl, singing of sáman, playing on 
a flute and the cries of the distressed (these are 7); in the 
vicinity or presence of impure things, of a corpse, or a $üdra or 
antya (i.e. one of the untouchables ), cemetery, a patita ( one 
guilty of mahāpātaka ); when the place (of study ) has become 
impure or when the man himself is impure; when there is 
continuous flashing of lightning or continuous peals of 
thunder; while one’s hands are wet after taking one’s meals; 
in the midst of water; at midnight; when a violent wind is 
blowing; when there is a rainfall of dust, when the quarters 
are lit up by sudden (and strange ) lights; at the two twilights; 
when there is fog; when there is a fright (caused by robbers &c. ); 
when one is running; when the smell of something rotten or 
impure spreads ; when a distinguished visitor comes to the 
house; when one rides an ass, a camel, a conveyance ( like a 
chariot ), an elephant, a horse, a boat, or climbs a tree or is in 
a desert (or barren) place. A few explanatory words may 


942. sme ur rash arreter ar rqeft fre ghn Aaaa mut narge 

FW RELATI MATINET FETE fret! steqrseqnit quit suemeeg aati 

wor samaa dif nA erendt Beh se args 

fret n aag queumarqaren N neeger 17. 6-8 quoted in the 
ga. I. p. 58; vide also temi p. 9. 

943. saa grpfürdter q sca qerfr ferri egt greet e qun su 
pa de quoted in eyeqdare p. 8; W*RTGTqW quotes it as from 
raga. 

944. wur wr peser we aes erquireseravarafaqu (ug: | 
eqradare p. 8. 
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be added. According to Ap. Dh. S. L 3. 10. 19 when wolves 
howl, or when there is the sound of any musical instrument, 
or of weeping, singing or of the recitation of a Sáman there is 
anadhyàya, Gaut. 16. 7 mentions the sound of bana (a 
kind of vind), bher! (a drum), mrdanga, garta (a chariot) 
and the distressed. Manu (IV. 123-124) explains that when 
a siman is heard, one should not study any portion of the 
Rgveda or Yajurveda, because the gods are the devatàás of 
Rgveda, the Yajurveda deals with men (it enjoins actions to 
be done by men), Sámaveda has the pitrs as its deities ; hence 
its sound has something of the impure or uncanny about it. 
Ap. Dh. S. I. 3. 11. 27 prescribes "5 that there should be no 
Vedic study as long as there are clouds when it is not the 
season for clouds, when there is a halo round the sun or 
moon, when there is a rainbow, or when there is parhelion 
or a star with a tail (like a fish), Gaut. 16. 19, Ap. Dh. 
1.3. 9. 14-15, Vas. 13. 11 say that there is anadhyāya as 
long as a corpse or a càndála is in the village or town. 
Gaut. 16. 45 states the view of some that the Veda can never 
be studied in a city ; there is no Veda study as long as there 
is an assembly of people ( Manu IV. 108) or while the student 
is lying down or has stretched his feet or placed them on a cot 
or stool, or while he sits on his haunches winding round his 
knees and hips a piece of cloth ( Manu IV. 112., Vas. Dh. 
8.13.23, Visnu Dh. S. 30. 17). There is to be anadhydya 
when one is answering the calls of nature ( Manu IV. 109), 
or when one has not yet sipped water ( 4camana) after taking 
food, or after partaking of meat (Manu IV. 112), when 
there is wordy argument or there is an affray or a fight or 
when one is wounded or when blood flows from the body 
(Manu IV. 122) or when one suffers from indigestion or 
vomits or has sour eructations (Manu IV. 121). 


In certain cases anadhyüya lasts only fora portion of 
the day. When the wind blows by day strong enough to 
carry off clouds «f dust (Gaut. 16. 5) there is anadhyáya 
during the day (but not at night even if the wind is still 
strong ) or when on a festive occasion like upanayana there is 
anadhyaya after dinner that day (Gaut, 16. 43); when in the 
morning twilight fire has been kindled for homa and there are 


E sub andi wuWweqadt Tee reum nadae wn 
w aN greeny | suma. wg 1. 3.11. 27; Qiüequqiteng : 
bash. qi. 16. 9-10 ; í qada is axplainod by meqwW as 
ÅRA equo: aided: secu: quuvmarua | quur IYA (Ggegequ: i 
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flashes of lightning and thunder (not accompanied by rain ) 
there is anadhy4ya till the sun sets, Gaut., (16. 32) prescribes 
anadhydya for the rest of the day when the king in whose 
country a man dwells dies ; when a strong wind that was blow- 
ing stops, there is anadhyáya for a muhürta i. e. two ghatikas 
(Ap. Db. S. I. 3.-11. 28) or when there is the howling of 
gàlávrka (hyaens&?) ora jackal moving about alone there is 
anadhyáya till one gets up from sleep ( ibid T. 3. 11. 29 ). 

In some cases there is anadhyáya for the whole day and 
night. According to Yàj. T. 145-147 there is such an anadhydya 
when there is thunder at the twilight time, there is a fall of the 
thunderbolt or earth-quake or the fall of a meteor, when one 
finishes Samhita or Bráhmana (of the $akhà one is studying ) 
or when one finishes the study of the Aranyaka portion of one’s 
Veda; when there is an eclipse of the sun or moon, or when it is 
the first day after the season changes or whon a person partakes 
of 8raddha food or accepts a gift on $ráddha (except in Ekoddista 
$ráddha); when a beast, frog, mongoose, dog, snake, cat or 
mouse passes between the teacher and pupil ( Manu IV. 126 
also ) or when the banner of Indra is raised or taken down. 
Manu IV. 110 lays down anadhydya for three days when one 
accepts invitation for an Ekoddista $ráddha or when the king 
dies or when there is an eclipse, This last refers to an eclipse 
where the sun or the moon sets while still eclipsed. Gaut. I,60 
prescribes cessation for three days when dogs and others come 
between. This is explained as referring to the first lesson in 
Veda, while the words of Manu and Yàj are held to refer to 
repetition. Raising the banner in honour of Indra was a 
festival prescribed for kings in the Kausika sütra 140 and other 
works. The banner was raised usually in Bhadrapada (or 
sometimes in Agvina) on the 12th of the bright half when the 
moon was in conjunction with uttarasadha, $ravana ot dhanisthà 
constellation and it was taken down in the same month on the 
bharani constellation ( vide Sm. C, I. p. 59). According to the 
Brhat-Sambita (chap. 43) of Var&ha this festival lasted from 
the 8th to the 12th day of Bhádrapada $ukla. Manu (IV. 119) 
prescribes anadhy&ya for a day and night on the Astak& days °** 
and on the last day of each of the six rtus ( seasons ). 


—————— 9————————————————— 

946. The agtaká homa was performed on the 8th of tho dark half 

of the four months from Margadirga ( according to Adv, gr. Il. 4, 1) or 

(according to others) of three months of Paugs, Magha and Philguna. 

Gaut. 16, 38-39 prescribed three days’ anadhyaya on each of the three 
Agtakis or according to some only on the last Agtaka. 
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In a few cases the anadhy&ya was &kálika '" i, e. lasted 
for one day (60 ghatikas) from the time when the cause began 
to operate up to the same hour next day. Ap.Dh.8,(1.3. 11: 
29-26 ) lays down this kind of anadhyàya if out of three viz. 
flashing of lightning, thunder and rain, one or two occur ata 
time when it is no season for rain; there is this anadhy&ya for 
all vidy&s at all times, when there is an eclipse of the sun or the 
moon or there is an earthquake or a whirlwind or fall of 
meteors. Manu IV. 103-105 and Gautama 16, 22-23 are similar 
to Ap. Dh. S. I. 3. 11, 25-26 and Manu IV. 118 prescribes &k&lika 
anadhyàya when a village is thrown into confusion by thieves 
or there is a commotion due to a conflagration and in the case 
of all portentous phenomena (such as rain of blood or stones; 
vide Vas. 13. 35). Gaut, (16. 47-48) adds that the performer 
of a $r&ddha ( whether he actually serves cooked food to bráh- 
manas or only makes gifts of money and corn &c. ) has to 
observe this anadhyàya (vide Manu IV. 117 also). 


Anadhyáya for three days was prescribed in a few cases. 
If lightning, thunder and rain all appear together when it is 
not the proper season for them, there is anadhydya for three 
days (Ap. Dh. I. 3. 11. 23). Vide note 937 above. In the 
utsarga and upākaraņa of the Vedas, on the death of gurus 
(persons worthy of respect like the father-in-law), on tho 
Astak&ás and on the death of near agnates (like brother, 
nephew &c,) there is anadhydya for three days "9 ( Ap. Dh. S. 
I. 3. 10. 2-3). Gaut. (6. 38-41) is similar to Ap. The Harita 
dharmasütra* prescribes anadhy&ya for three days on the 
death of one’s upadhydya, or of the king or of a Srotriya or 
fellow pupil, on eclipses of the sun and the moon, on the taking 
down of the banner of Indra and on the death of one's acáryn. 





947. Tho fare on ur. I. 147 derives tho word as follows ‘faywe- 
HUTA TNT AT TW RTT: STATS: TT Gn STENT re vara: ". 


948. Wem gemea Shorr wie syan: tre duedg wrfay tono, wu. 
I. 8. 10, 2-3. varne (sored) and gar (tert) will be explained later. 
Tho süira aut... Wifi applies to a argreré since others have to obsorve 
atasata on tho death of agnatos till aéauca lasts. In this last caso aw- 
vara begins on tho day of doath. In sarkor or ge the three days 
are the day previous to them, tho day following them and the one on 
which that rite is performed. 


949. srr qu err | arà rene Ge se aera «wer 


ey cee weve anri «p qu Gun! wet evra p. 190. The 
sia, as qt. I. 144 says, must be one who has studied the same dzkh&, 
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Manu (1V.110 and 119) prescribes anadhy4ya for three days 
on accepting invitation for ekoddistu $rüddha, on the death of 
the king, on eclipses and on up&ákarma or utsarga. Yaj. I. 141 
contains similar rules, 


Ap. Dh. S. ( I. 3. 10, 4) prescribes 12 days’ anadhydya on 
the death of one’s parents and d4carya, Baud. Dh. S. I. 11.32 
prescribes three days’ anadhyaya on the death of one's 
father, This rule must be taken as referring only to a 
brahmacáürl. Vas. (13. 39-40 ) prescribes three days’ anadhyaya 
on the death of one’s ácárya and one day's on the death of the 
son or wife of the &cárya. 


The Smrtyarthasira (p. 10) mentions some occasions when 
anadhy4dya may extend to a month, to six months, or a year. 
Ap. D. S. I. 3. 9. 1. prescribes that, when up&karma is performed 
on the full moon day of Sr&vana, for a month thereafter one 
should not study Veda in the first part of the night (he may do 
so after that at night or in the day ). 


Apararka (p. 192) quotes a verge from Yama??! that there 
can be no Vedic study under the shade of certain trees like 
Slesm&taka, Salmali (silk-cotton), Madhuka, Kovid&ára and 
Kapitthaka, 


Both Gaut. (16. 49) and Ap. Dh. S, I. 3. 11. 34 state that 
besides the anadhydyas expressly mentioned by them there are 
others which may be learnt from the several smrtis and from 
the assemblies of learned men.?5* 


It would be noticed how the number of anadhy&yns is 
rather too numerous for rapid and effective study. Therefore 
certain rules are laid down to explain what is that is forbidden 
on those days. 


In the first place anadhy&ya may be vacika (concerned 
with the loud utterance of Vedic words ), mānasa ( revolving 


950. fremder frma à À. u. I. 11. 3-2; seri 38 frena t rard ga- 
(Sresrratewe reri à view 13. 39-40, 

951. sgenmney starai srevenigeed "Ww o): mrrnqd enqu afar 
merd: n qa quoted SEINE p.192. Inthe qw, wr. I. 1. p. 158 this 
is quoted as from the 


258, SR ere m. 16.49; qutwarcqe: afterg | anu. w- 
W I. 3. 11. 34. 
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the Veda in the mind), Baud. Dh. S, I5? 11, 40-41 says 
that the rule about anadhy&ya on portentous happenings for a 
day and night does not apply to manasa study; but even 
manasa study is forbidden when there is impurity due to birth 
or death, Gaut, 16. 46 says the same, Ap. Dh. S, I.3. 11. 20 
allows (in general) mental study (not vocal) on anadhyáya 
days. Vide also Ap. Dh. S, I. 11. 32. 12-13. 


The Ap. Srautasütra5* (24. 1, 37) says that the rules 
about anadhyáya apply only to the learning of Vedic mantras, 
but have no application to their employment in various rites, 
Jaimini*55 ( XII. 3, 18-19) establishes the proposition that the 
rules about anadhyaya being prescribed for acquisition of the 
Vedic mantras have no application to their employment in 
sacrifices. The Ap. Dh. S. IL. 4. 12. 9 has a sūtra which shows 
remarkable agreement with the words of Jaimini. 


We saw above that according to the Tai, Ar. the rules of 
anadhy&ya do not apply to the daily performance of Brahma- 
yajfia (i. e. to the repetition of the Vedic texts already learnt ), 
Manu II. 105 says that there is no concern about anadhydya as 
to the lores ( the angas like grammar, Nirukta &o.) helpful to 
(understanding of) the Veda, the obligatory svadhy&ya (i. o. 
brahmaysjiia ) and the mantras to be used in homa, Saunaka °** 
quoted in the Sm. C. says there is no anadhydya. as to repeating 
the Vedic texts in the obligatory rites and in japa nor in kàmya 
rites, in sacrifices or in the parayana (repeating the Veda 
already learnt); the &nadhyaya rules apply only to the first 
learning of Vedic mantras and to their teaching. The Smrtyar- 
thas4ra *5' ( p. 10) says that those who have a slippery memory 
or those who have to commit to memory extensive Vedic texts 


953. siu qigaterdy aaan Arata (€ TUTTI SaR- 
aoaaa: | wow. a, L 11. 40-41; amaaa: (owl 16.46; aam 
MAIÈ tang. q. g. 1.3, 11. 20. 

954. emendari wearott a atequierceata | nT. ett. 24. 1, 37, 

955. mamot middei sate: engia aferfirreng | fut sit 
farang ates sit: enaid | 3. XII. 3. 18-19. The first 
sūtra contains the ydqar view; compare Aui NIANIA: qqü a nat 
AFAA t sm. q. I. 4. 12. 9. 

956. free sr re eat creat cw o) wravarates Wqret mut 
sm eq: | item in wa. I. p. 61; vide similar verses in geq 
P». . 

967. au (acelera: sgtqunisar | wqderwdtadufdegiNay x | 
rargregrasteteradtergrfor wreqin gadan p. 10 
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should study the Vedangas, nyàya (logic), mimamsa and 
dharmaésastras on all anadhy&yas except on 1st, 8th, 14th and 
full moon and new moon days. Some digests quote a verse from 
the Kürmapur&na"? that there is no anadhydya for the study of 
Ved&ngas, of itihása, puránas, dharmasgastras and other sastras ; 
but on parva days the study of even these should be dropped: 
This shows that these tithis were the only close holidays on 
which there was complete cessation of all study, whether Vedio 
or non-Vedic, That is, these were what are called nitya holidays 
while the rest are naimittika anadhydyas. Even now these 
nitya anadhydyas are observed by vaidikas and by Pandits in 
their Sanskrit schools ( particularly amavasya ). 


It will be seen that though some of the occasions for 
anadhydya are somewhat strange and bizarre, underlying 
most of them there are reasonable and understandable 
principles. Vedic study depended in the first place on memo- 
rizing. Committing sacred texts to memory (without in most 
cases understanding their meaning) required close attention 
and concentration. Therefore, all occasions which caused dis- 
turbance or distraction of mind were held to be anadhydyas, 
But the same concentration was not necessary for reciting in 
sacrifices or japa or brahma-yajfia what had already been 
committed to memory. Hence such occasions were not 
&nadhyáyas for those purposes. 


]t was believed that! if & person taught the Vedic lore 
or studied it on anadhydya days, he incurred loss as to ( long) 
life, offspring, cattle, intelligence and the merit accumulated 
by him. 


Keéíünta or godàána:—This samskáüra consists in shaving 
the head and also the hair on the other parts of the body (such 
as arm-pits, chin) Par. gr, Y4j (1.36) and Manu (IL 65) 
employ the word kesanta, while Aév. gr., San. gr., Gobhila and 
other grhyasütras employ the word godāna. In the Sat"? Br. 
while speaking of the diks& (consecration of the performer 


958. swrareeg ane Herai: a ud jw qilar wsi- 
Jan quoted from quer by Atay. This is Creed ) 
14. 82-83 and siqaret ( Jiv. ed. I. p. 517 ) 

959. ARI g: sat qut Wut Se fü qud «p wt oravarqerequetz war 
targe t ega. I. p. 61. Vide two similar verses quoted in gead- 
are p. 8. 


960. a wfürarirerit sigrerereqerst | gage III. 1. 2.4. 
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of a sacrifice ) tho word godana is used in the sense of a portion 
of the hair (on the head) near the top of the ear. Most 
smrtikaras say that this samsküra was performed in the iéth 
year. According to San, gr. (I. 28. 20,5. B. E. vol. 29, p. 57 ) 
it may be performed in the 16th or 18th year. According to 
Manu II. 65 keSànta is performed in the 16th, 22nd or 24th 
year respectively for a brüáhmana, ksatriya or vaigya. The 
Laghu-Agvalayana smrti XIV. 1 says that Godāna may be 
performed in the 16th year or at the time of marriage. This 
last view seems to have been known to Bhavabhüti who in his 
Uttararamacarita °! ( Act, I) makes the heroine Sita say that 
Rama and his three brothers had the godāna ceremony per- 
formed immediately before their marriage. It is somewhat 
strange that according to the Kausika sūtra "* (54. 15) 
godàna precedes cüdákarma and the commentator KeSava 
remarks that godāna takes place at the end of the first or 2nd 
year ( from birth ). 


There is great divergence of views about the starting point 
from which 16 years are to be calculated, The Baud. Dh. S, 
(1.2.7) has stated the rule in general terms that the number 
of years is to be calculated from the time of conception. °° 
Following this rule the Mit. on Yàj I. 36 and Kullüka on 
Man IL 65 say that godana should be performed in the 16th 
year from conception in the case of br&hmanas, ** while 
Aparürka says that it is to be performed in the 16th year from 
birth. ViSvariipa *'5 on Yàj. I. 36 says that whatever the period 
of brahmacarya that a student was going to observe ( whether 
12, 24, 36, 48 &o. ) keSànta must be performed in the 16th year 
and if any one had his upanayana performed later than the 
16th year, then keSanta will not take place at all. Narayana 
on Ady, gr. I. 22, 3 notes that according to some godana takes 
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place in the 16th year from upanayana, while others celebrate 
it ip the 16th year from birth. 


All sütrakáras are agreed that godána or kesanta follows 
the procedure of cüd&karana with a few differences. The Asv. 
gt. (1.18, 1-9) points these out. Caula is performed in the 
3rd year, while godana is performed in the 16th, Asv. gr. further 
says “ wherever the word ke$a occurs ( in the mantras or proce- 
dure of caula ) he should employ the word smaégru ( beard). He 
moistens the beard here. (The mantra is) ‘purify his head and face, 
but do not deprive him of life’. He gives orders ( to the barber ) 
*arrange his beard, the hair of his body and his nails, ending 
in the north’. Having bathed and stood up silently during 
the rest of the day, he should break his silence in the presence 
of his teacher (saying to the teacher) ‘I give a gift’. The fee 
is a pair of cows. Let the teacher instruct him to keep the 
observances for a year" 5, Nārāyaņa notesthat being grown 
up he should not sit on his mother's lap as in caula ( but sit to 
her right) and that the instruction is to be on the next day. 
Narayana says that the instruction referred to is the one men- 
tioned in Asv. gr. I. 22. 20 from ‘ cutting the hair’ to ' giving in 
charge’ i. e. from Asv, gr. I. 19. 8. to I, 20.7. It is better to 
hold as Par, and Bhar, gr. ordain that the instruction is as to 
brahmacaryavrata ( mentioned’? in Asv. gr. I. 22. 17) or that 
he is not to shave himself for a year, 12 days, 6 days or at least 
3 days. Par. gr., Sankhayana and several others allowed the 
fee of only one cow’, Gobhila (III. 1. 5) and Khadira 
(II. 5. 3) allowed optionally the gift of a pair of horses or a pair 
of sheep for ksatriyas or vaiéyas respectively. According to 


966. In sm, q. I. 17.7 the mantra in «ps is angie: qur atg; 
instead of it the mantra in god&na is ‘af: sag aag’. In wr sia. 
(I. 17. 8) prescribes the laying of kuda bunches on to the right side of 
the hair ; in migra the kusa is laid on the beard (before it is cut). In 
wate the edge of the razor is wiped with the mantra qto qur 
teret sar eats Hera! gee fre areara: set: (sm. L 17. 15); 
instead in sitque, the mantra is qq...wafe saa W Blea feret gut aea &c. 
In this way we (necessary changes in the words) is to be made. In wha 
in aq. I. 17. 16 the direction to the barber is ‘sfeonfirefyted gams- 
segage; in myra it is ‘SiN... qos mer geane- 
ateni Sw. 
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Gobhila and Khàdira shaving the beard precedes a vrata called 
godanika for one year and both state at length the observances 
of that vrata ( Gobhila III. 1. 11-29, Khadira II. 5, 7-16 ). 


San. gr. (I. 28. 22) expressly says that the keáánta ceremony 
is performed for girls but silently. Ap. gr. 16. 15, Hir. gr. 6. 16, 
Bharadvaja gr. I. 10, Baud. gr. IIL 2. 55 prescribe in godána 
the removal of all the hair on the head (including the sikha 
top-knot ), while in caula it is not so. 


This sarnskara gradually went out of vogue, so much so that 
most of the medieval digests like the Sm. C., the Samsk&raprakaéna, 
and the Nirnayasindhu contain hardly anything about it. 


Snaàna or Samavartana:—({ Taking the ceremonial bath 
after finishing Vedic study and returning from the teacher's 
house) Some sütraküras such as Gaut. (VIII. 16), Ap. gr. 
XII. 1, Hir. gr. 9. 1 and Yàj. I. 51 employ the word ‘snana’ 
for this earnskara, while A$v. gr. III. 8. 1, Baud. gr. (II. 6. 1), 
Ap. Dh. S. I. 2. 7. 15 and 31, Bhar. gr. II. 18 employ the word 
samáüvartana. The Khadira gr. (I. 3. 2-3, III. 1. 1) and 
Gobhila III. 4. 7 use the word ‘aplavana’ (which means 
snāna ) Manu (III. 4) uses both ‘snana’ and ' gam&vartana ' 
in “a dvija being permitted by his teacher, may take the 
ceremonial bath and return from his teacher according to the 
rules laid down (in his own grhyasitra) and then marry a 
a girl &o". Apararka(p. 76) explains this verse by saying 
that it makes a distinction between snána and samavartana. 
The distinction consists in this: snana or ceremonial bath 
indicates the completion of the period of student-hood, A man 
who wants to remain a brahmacárin all his life need not 
undergo this sarhskara, Samàvartana literally means ‘ return 
from the teacher's house to one's home’, If a boy learns under 
his own father, then literally speaking there will be no return 
in his case from a teacher's house. Medhatithi®® (on Manu III. 4) 
puts this position forcibly. Samáüvartana is not a necessary aùga 
{adjunct ) of marriage and therefore he who learnt the Veda 
in his father’s house may, though there is no return (to the 
father's house from the teacher's house), enter on matrimony. 
Some hold that Samávartana is an aga of marriage and consists 
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in the ceremonial bath. If it be said that the gerundial 
termination ( tv& in snátvà in Manu ILI. 4) conveys distinction 
between sn&na and samávartana, the reply is that Manu will 
later on speak of sam&vartana as the samskára of snána, 


Ap, gr. 12. 1 begins its treatment with the words ‘ vedam 
adhitya snásyan' (after learning the Veda and when about 
to undergo the ceremonial bath ).' Having these words in mind 
Baud. gr. °° (II 6. 1) remarks that in the words ‘ vedam adhitya 
snàsyau' it is samavartana that has been described. Hence 
the essence of samávartana is the ceremonial bath and return 
to the parental home is a subsidiary matter (which may or 
may not occur in the case of a student) The Mahabhasya 
(vol. I. p. 384) says that a person after he has studied the Veda 
and taken the ceremonial bath with the permission of the 
teacher should begin to use a cot (for sleeping on). 


In the Vedic Literature both words are used. In the 
Chandogya Upanigad ""' IV. 10. 1 we read that Upakosala 
Kamalayana became a student of Satyak&ma Jabala and tended 
his teacher's fires for twelve years; the teacher while making his 
other pupils return ( totheir parental home) did not make Upako~ 
sala return. Here it is clear that the Upanisad knew the term 
‘samavartana’. Similarly in Chandogya VIII. 15 it is stated that 
‘having studied the Veda according to the rules in the time that 
was left after doing work for the teacher and having returned 
from the teacher’s house to his own family’. On the other 
hand the Sat. Br. (XI. 3. 3. 7) says ‘that one ?7* should not beg 
after taking the ceremonial bath’, The Sat. Br. (XII. 1. 1. 10) 
distinguishes ° a snātaka from a brahmacárin (S. B. E. vol. 
44 p. 137). Similarly the Ap. Dh. S. II. 6. 14, 13 quotes a Br&h- 
mana passage ‘therefore the face of the snataka is as if resplen- 
dent with fire’. The Ait. Ar. V. ° 3. 3. remarks that ' one who 
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has not studied this ( mahávrata) does not become a (true) 
snàtaka, even though he may have learnt a good deal else.’ 
The Á$v. gr. III, 9. 8 summarises a Bráhmana passage to the 
effect that a sn&taka is indeed a great being, 


Snana (the ceremonial bath ) was ordained by the sütrakáras 
after a student finishesd his Vedic study. The Asv. gr. (III.9.4) 
remarks ‘after having finished (the task of learning) vidya, they 
should invite his teacher to name the gift (of wealth or other- 
wise) he desired or when the pupil has been permitted by 
the teacher, the pupil may take a ceremonial bath.’* This 
shows that one may perform snüna either when he had finished 
his Vedic and other studies or he may do so even without 
finishing his intended studies, if the teacher permitted him to 
do so. The Par. gr. II. 6 is more explicit ‘The student should 
take the ceremonial bath after finishing (the study of) the 
Veda or when he has gone through the period of student-hood 
for 48 years, or for 12 years according to some ( teachers); 
(he should ) take the bath when permitted by the teacher, A 
person who has taken the ceremonial bath is called a sndlaka. 
A snataka is said by the Par. gr. (II. 5),"* Gobhila (IIT. 5. 21-22), 
Baud. gr. paribhàs& sūtra I. 15, Harita and others to be of three 
kinds, viz vidyàsnàtaka (or Veda-snataka as Baud. gr. pari- 
bhàs& has it), vratasndtaka and vidy4-vratasnataka (or veda- 
vrata-snataka as in Baud). One who has finished Veda study, 
but has not gone through the vratas (described above ) is called 
vidya-snataka ; one who has finished the vratas, but has not 
finished his Veda study is styled vrafa-snataka ; while one who 
has finished both is named vidyá-vrata-snütaka, Yaj. I, 51 in 
saying that a student ‘after finishing Veda (study ) or the vratas 
(observances of brahmacarya) or both, and after giving to 
the teacher what the latter chooses to ask should take the 
ceremonial bath with the teacher’s permission’ impliedly refers 
to the three-fold division of snatakas. These three alternatives 
are due to the fact that a student may not have the ability or 
the time to go through the full Vedic curriculum and the 





9756. fret spends fread Geasagraea wr eem, toma. T. ITI. 9. 4. ; 
SK SEN STIR, Ny UENIRE SRV Se, SONUS TTR 

976. wa: emer watea foreman aana aaan mía | ara 
quests at a: waredd fever rg aaaeTRcT ld a: qur 
a MATAR TAT BACT Y: qup a Ruana Ht (0 qecenvqwr II. 5; 
ert as quoted in eqitw. I. p. 66 is the same. 


408 History of Dharmasastra [ Ch, VII 


vratas. Medhatithi on Manu IV. 31 notices that according to 
some vrata-sn&takas are those who without finishing Veda study 
take the ceremonial bath three years after upanayana, Gobhila 
(III. 5. 23 ) says that of these, vidyà-vrata-snataka is the best, 
the other two being equal to each other, Ap. Dh. S, (I. 11. 30, 
1-5) refers to this three-fold division and adds that all three 
are to be honoured as snatakas, but that great reward follows 
by honouring vidy4-vrata-snatakas. 


A good deal of time may conceivably elapse between a 
man’s taking the ceremonial bath and actually marrying a 
woman, During that period he is called a snataka; while after 
marriage he comes to be called a grhastha?"", As long as a 
Person is not married after he takes the bath, he has to follow 
the observances prescribed for snátakas and grhasthas so far as 
applicable to his position but not those of a student, Gaut, ?78 
(IX. 1-2) makes the position quite clear by prescribing the 
same rules of conduct for grhasthas and for snatakas. He also 
states (in IIL 9) that whatever rules laid down for brahma- 
cárins are not opposed to the special rules for other 4sramas are 
to be observed by all. The latter means that the special obser- 
vances of a brahmacarl are not applicable to him (such as 
avoiding honey and flesh, living on alms, offering fuel-sticks 
to fire ). 


The most elaborate procedure of samávartana is found in 
Hir. gr. I. 9-13, Baud, gr. paribhasa I. 14, Par. gr. II. 6 and 
Gobhila gr. III. 4-5. A concise statement is given below from 
Asv. gr. (III. 8 and 9), The student who is about to return home 
from his teacher should get ready (eleven) things, viz. a jewel 
(to be suspended round his neck), two ear-rings, a pair of gar- 
ments, an umbrella, a pair of shoes, a staff, a wreath, (powder) 
for rubbing his body with, ointmant, eye-salve, a turban, (all 
these ) being meant for the teacher and for himself. If he 
cannot afford to have these materials for both of them, then he 


977. sm STA AReTTE waa xd ager: 1 at. ox. RNT 
I, 15. 10. 

978. Vide grea on wan IX, 2 (mana ) 'sgrquiergeeargrireou- 
Casares ATA quus 0 ana g ai- 
Armin? qashi RUAT grasa gt SAATA |. FT on sm o. 
I. 11. 30. 6 ( va fare: ) says that some of the waaaia@as are common to 
aeeqs. According to www on amq. Ww. I. 11. 80.3 gare in aera 
does not stand for the special mas like aagrar}, but for the general 
observances such asiaan, Xaaa. 


Ch. VII ] Procedure of Samavartana 409 


should prepare them only for the teacher. He should procure a 
fuel-stick from the north-east side of a sacrificial tree (like 
palaga ); the fuel-stick may be undried if he wishes for the 
enjoyment of food or for prosperity or for splendour; it may be 
dry if he wishes for spiritual lustre; or both dry (in part) 
and undried in the remaining part if he désires both. Having 
placed the fuel-stick on high ( not on the ground ) and having 
made gifts of food and of a cow to bráhmanas, he should perform 
the actions prescribed in godàn& ceremony (and not the obser- 
vances like remaining silent), He should *” alter the mantras 
(of godàna) so that they refer to himself. (He should rub 
himself) with the powder of Ekaklitaka. °° Having bathed 
himself in lukewarm water and having put on two garments 
which have not yet been washed (or used) with the mantra 
‘You two ( Mitra and Varuna) put on garments! with fat 
splendour’ ( Rg. I. 152. 1) ; he should apply eye-salve to his eyes 
with the words ‘thou art the lustre of stone, protect my eye.’ 
He should fasten the two ear-rings with the words ‘thou art 
the lustre of stone; protect my ear.’ After having smeared his 
two hands with ointment ( saffron paste &c.) a brahmana should 
first anoint his face with it (and then the limbs), a Rajanya 
his two arms first, a vaisya his belly first, a woman her private 
parts, persons, who maintain themselves by running, their 
thighs. With the words ‘free from distress art thou, may 
I become free from distress’ he should put on the wreath, but 
not such a wreath as would be called a mala ( garland). 
If some call it mala (through ignorance of what to say) 
he should cause them to speak of it as sraj (wreath). He 
steps into the shoes with the words ‘ you two are the supports 
of the gods, protect me from all sides’ and with the 


979. This means:—instead of ‘ahaa araeta cada ad (ibit: (orar. q. 

I, 17. 8-9) repeated in «tg and migra (by the amarÎ) the student 
should himself repeat the mantra as Ià grae at eq(da ar ar fede’. 
Instead of the mantra ‘giu fir Bw awaa: sup repeated by the 
in sirqre, the student should himself say ‘gia fire gui ar 2 
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words ‘heaven's covering art thou’ he takes the umbrella. 
He takes the bamboo staff with the words ‘bamboo art 
thou, thou art the child of a tree, protect me from all sides.’ 
Having tied round his neck the jowel®®® with the hymn 
beginning with ‘ayusyam’,*? and having arranged the 
turban (on his head) he should in a standing posture 
put a fuel-stick (on the fire), and should say at that time 
‘memory and reproach, knowledge, faith, wisdom as the fifth, 
what is sacrificed, what is given (as gift), what is studied 
and what is done, truth, learning, observances. O Agni, the 
vow (of thee) together with Indra, with Prajapati, with the 
sages, with the sages that are kgatriyas, with the Fathers, with 
the kings among Fathers, with men and with the kings among 
men, with the glow, with the super-glow, with the after-glow, 
with the counter-glow, with gods and men, with Gandharvas 
and Apsarases, with wild and domestic animals, the vow be- 
longing to my own self, dwelling in my own self, that is my 
entire vow. O Agni! I shall on all sides become this vow, 
svāhā’. With the hymn ‘mine, O Agni, be the glory’ (Rg. X. 
128. 1) he should put fuel-sticks on fire one for each verse, %* 
He should stay for the night at a place where the people will 
do honour to him (by offering Madhuparka)'. Madhuparka 
will be dealt with under marriage. 


The Baud. gr. paribhasa says (I. 14, 1) that the sam&variana 
rite for him who is only a vratasnataka ( and has not studied 
the Veda) is performed silently (i. e, without the mantras 
prescribed). The other grhya sitras have a similar procedure 
in samavartana, only the mantras sometimes differ and a few 
details are added. 


N&raiyana on Adv. gr. I. 8. 16 says that the ‘mani’ is 'suvar- 
pamays (made of gold). Ap. gr. 12.8 speaks of ‘mayith sauvarnam 
sopadh@nam ’ (a golden bead with two precious stones on two sides ). 


983, This sākta is a khila sUkta in the Rgveda. It occurs in the 
aq. a. qr. I1, 8. It is in praise of gold. 


984. NürByapa adds on Asv. gr. III. 8. 16 that he should keep aside 
his shoes and then offer the fuel-stick. Stenzler conjectures sty; for siz 
in str. q. III, 9. 1, whichis unwarranted and unnecessary. The stikta 
Rg. X. 128 has nine verses. Narfyana says that there is to be homa 
with ten samidhs; the tenth verse, therefore, is the verse ‘ayugyam ’ 
which is the first verse of the Khilastkta after Rg. X.128, The erstwhile 
student is to offer samidhs sitting and not standing and end therite with 
the offering to Svigtakrt Agni. 
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For example, San. gr. (IIL 1. 2 ) makes the student sit on 
bull's hide, Pār. gr. ( II. 6) prescribes that eight jars full of 
water are to be placed on ku$a grass and water therefrom is 
to be poured over the head and the body of the student with 
certain mantras, that he is to worship the rising sun, to par- 
take of curds or sesame seeds, to cleanse his teeth with an 
udumbara twig, he sees himself in a mirror ( after adorning 
himself) Both Par. and Gobhila ( III, 4. 23) say that in this 
rite the girdle is taken off. Gobhila ( III. 4, 31-34 ) says that 
at the end of the rite the student should mount a chariot 
drawn by oxen, drive some distance in an eastern or northern 
direction, should then come back to the teacher who honours 
him with madhuparka, Hir, gr. ( T. 9. 10) says that the girdle, 
the staff and the black antelope skin that he wore as brahma- 
carin are to be thrown into water. The Laghu-Aévalayana- 
smrti (14th section ) appears to suggest that godina and sama- 
vartana take place on the same day and that at the end of the 
homa in samávartana a student of the Rgveda should unloosen 
the girdle of mufija grass with the mantra ‘ud uttamam 
mumugdhi’ ( Rg. I. 25,21). It is for this reason that in the 
Maratha country samavartana is called ‘sodmufija’ (rite in 
which the mufija girdle is taken away ). 


The sütras more or less prescribe expressly or impliedly 
the same materials that are required by Asval&yana. Vide 
Bhar, gr. II. 18 ( which enumerates them in one place), Baud. 
gr. paribhasa sūtra I. 13. 1. 


Some of the sütras specify the auspicious times when this 
rite is to be performed, Hir. gr. L 9. 3 lays down that the 
proper time for snána is during the northern course of the sun, 
in the bright half of & month when the moon is in conjunction 
with Rohini, Mrga$iras, Tisya ( Pusya), Uttar& Phalguni, 
Hasta, Citra, or Vis&khà, The Baud. gr. paribhass (I. 13. 3-9) 
omits Mrgasiras out of these, while Bhar. gr. ( II. 18 ) omits 
Rohin! and MrgaSiras and adds Svati. Medieval and modern 
digests add elaborate rules about the astrological details for 
the proper day of samdvartana, which are passed over here. 
Vide Sarhskáraprask&óa pp. 576-578 for some of these details. 


Numerous rules are laid down in the smrtis and digests 
about sn&takas (snadtakadharmah). Many of these rules are 
applicable to grhasthas also (i. e. snátakas who have married ). 
Those rules are too numerous to enumerate, But some idea 
may be conveyed by quoting in full the rules in Adv, gy. 
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(III. 9. 6-7) which has the shortest treatment and adding a 
few interesting items from other works, Asv. gr. ( III. 9. 6-7 ) 
says ‘He (the snataka) should not bathe at night, nor 
bathe naked, nor lie down naked, he should not look ata 
naked woman except during intercourse, he shall not run 
when it rains, he should not climb up a tree, nor descend into a 
well, should not cross a river (by swimming) with his arms, he 
should not expose himself to a danger. A great being indeed is 
a snitaka—so it is known (from theáruti) Ap. Dh. S. (I. 11. 
30. 6-I. 11. 32. 29), Vas, XII. 1-47, Gaut. IX, Yàj I. 129-166, 
Manu IV. 13ff, Visnu Dh. S, 71, Par. gr. II. 1 contain an exhaus- 
tive treatment of snātaka vratas, Some of these are concerned 
with the rules about anadhydyas, about answering calls of 
nature, about persons whose food should not be taken, about 
sexual intercourse, about ācamana, about daily observances 
like the five mahdyajiias, about upākarma and utsarjana. These 
have been or will be dealt with in the appropriate places, A 
few of the other important rules of conduct are: a snàtaka 
should always be pure (in body), should daily bathe and 
should apply fragrant unguents (like sandal-wood paste) to 
his body, should be always patient, persistent in his under- 
takings, self-restrained, generous and not disposed to cause 
injury to others ( Gaut. 9, 7 and 73 ); he should speak the truth 
and also speak what is agreeable, but should not tell disagree- 
able truths, nor should he tell agreeable lies (Manu IV, 138 
and Gaut, IX, 68); he should according to his ability try to 
make his day fruitful as regards the performance of meritorious 
acis, satisfaction of (legitimate) desires and acquisition of 
wealth, but he should look upon dharma as the principal of 
the three purusürthas ( Gaut. IX. 46-47, Manu IV. 176, Yàj I. 
156), though he should avoid even what is allowed by the säs- 
tras if it is hateful to the people; he should not beg (for his liveli- 
hood ) of anybody except the king or his pupils, but when oppres- 
sed by hunger he may beg a little such as a oultivated or uncul- 
tivated field, a cow, goats and sheep, or gold, corn, food ( Vas, 
XII, 2-3, Gaut. IX, 63-64, Manu IV. 33-34, Yàj. L 130); but he 
should not beg of s king who is not of ksatriya descent or who 
sets at naught the dictates of the sastras (Manu IV. 84, 87) nor 
should he stay in the kingdom of a $üdra king (Manu IV. 61); he 
should not talk with the mlecchas, impure persons and irreligious 
persons ( Gaut. IX, 17); he should not dwell in contact with 
sinners, cándálas and other untouchables, with fools or persons 
puffed up with the pride of wealth &o. (Manu IV. 79) ; he should 
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not be restless in his sexual desires or with his hands and 
feet, speech and eyes ( Gaut. IX. 50, Manu IV. 177, Vas. VI. 42); 
he should go round ( perform pradaksinà), when he meets on 
his way a cow, images of gods, a brahmana, ghee, honey, a 
square, well-known trees (Manu IV. 39, Gaut. IX. 66); he 
should not engage in wordy quarrels with his parents, guests, 
brothers, sisters, persons connected by marriage, maternal 
uncles, dependents, relations, sacrificial and family priests, 
children, wife, slaves (Manu IV. 179-180=Santiparva 244, 
14-16, Yaj. I. 157-158); he should carry a bamboo stick, a 
water jar, kuśa grass, wear two yajiiopavitas, two garments 
(upper and lower) and two golden ear-rings ( Manu IV. 36, 
Yaj, I. 133, Vas, XII. 14, 37-38); if he has money enough he 
should not wear old and dirty clothes, his garments should be 
white, he should not wear garments that are dyed and black 
cloth even when that is its natural colour ( Ap. Dh. S. I. 11. 
30, 10-13, Manu IV. 34-35, Yaj I. 131, Gaut. IX. 4-5) nor 
should he wear the clothes, shoes, and garland of another and 
if he wears these of another owing to poverty, he should 
thoroughly clean them (Gaut. IX. 6-7, Manu IV. 66) ; he should 
not allow his beard to grow unless there is some good ground 
to do so and should pare his nails ( Gaut. IX. 8, Manu V. 35, 
Yj. 1.131); while his shoes are in his hand he should not sit on 
a seat nor should he salute a person or bow toa deity ( Gaut. 
IX. 45); he should not blow with his mouth to kindle fire 
(Manu IV, 53, Vas. XII. 27, Gaut, IX, 32); he should not hold 
simultaneously in his hands fire and water nor should he come 
between the fire and a brahmana nor between two brahmanas 
without their permission (Ap. Dh. S. II. 5.12. 6-8, Vas. XII. 28-30); 
he should not eat food in the same plate with his wife, nor 
should he see his wife while she is eating or applying eye-salve 
or when she is yawning or sneezing (Manu IV.43—-44, Vas. XII. 91, 
Gaut. IX, 32); he should not use a seat or padukas or tooth- 
brush made of palàsa ( Vas. XII. 34, Gaut. IX. 44, Ap. Dh. 
S.1.11.32. 9); he should wear a wreath (of flowers) and 
ointment so as not to be easily noticed ( Ap. Dh. S. I. 11. 32. 5, 
Manu IV. 72, Vas. 12. 39, Gaut, IX. 32); he should not see 
the sun rising or setting ( Vas. 12. 10, Manu IV. 39, Ap. Dh. S. 
1.11.31. 20); he should not be kulamkula*®® and should not 





985. spé is variously explained. tm*qw on at. expleins it as 
* stay at home’ and gives another's explanation as ‘one’ who leaves his 
family and goes to another i. e, studies another's sūtra’ &c. 
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go over a rope by which a calf is tied ( Vas. XII. 8-9, Gaut. 
IX, 52-53, Manu IV. 38); he is not to point out the rainbow 
to another when he sees it in the sky ( Manu IV. 59 ) nor is 
he to employ the word ‘Indradhanuh’ for it, but the word 
*manidhanuh' (Vas, XII. 32-33. Gaut, IX. 23, Ap. Dh. S, 
I. 11. 31, 18 ); he is to employ certain euphemisms e, g. he should 
not speak of a cow that yields no milk as 'adhenu' but as 
' dhenu-bhavy&' (who would become dhenu later on), he is 
not to employ the word ' bhadra ' for a thing that is auspicious, 
but he should employ the words ‘ punya or prasgasta '; what is 
not 'bhadra' he should speak of as 'bhadra' and should not 
use the word ‘kapala’, but the word ' bhagala’ for it ( Gaut, 
IX. 20-22, Ap. Dh. S. T. 11, 31. 11-14 ) ; he should not inform 
a person when a cow does some damage or allows her calf 
to have milk without the owner knowing it (Ap. Dh. S, I. 
11. 31. 9-10, Gaut, IX. 24-25); he should enter or leave his 
village from the east or north ( Ap. Dh. S. I. 11. 30. 7) and 
should not enter a village or a guarded house by a by-path 
(Manu IV. 73, Yaj I. 140, Ap. Db. S. I. 11. 32. 23); 
at the two twilights he should be seated outside the village 
and should be silent ( Ap. Dh, S, I. 11. 30. 8); he should not 
wander about by day with the head covered, but he may do 
so at night or when answering calls of nature (Gaut. IX. 35-37 ; 
Ap. Dh. 8. I. 11. 30. 14) ; he should avoid finding fault witha 
cow, a fee given or a maiden (Ap. Dh. S, I. 11. 31. 8); 
he should not resort??? to inferior men or to countries in which 
such persons abound nor should he frequent gambling houses 
or meetings of clubs (Ap. Dh. S. I. 11. 32. 18-20, Vas. XII. 40); 
he should try to dwell in a place that abounds in fuel, water 
and grass, kuśas, flowers, that has a court-yard, and is mostly 
peopled by Aryas, that has industrious and religious people 
( Gaut. IX. 65); he should take his food, answer calls of nature, 


986. gare garafteies qur v qua à qur garata t ong. v. I. 11, 32. 
18-19. Compare amq. a. @ I. 1. 9. 12 «wm aariaa (agar). 
ware is defined in the eraqy I. 4. 27 as ‘qaraq Tee wr sym? quer 
was frgarat fret waren | groaa: Jaona gg: 1’ In the Rock 
Edict No.1 at Girnar (C. I. I. vol.1) Devünüm Priya orders that no 
samāja be held as he saw grave faults in it *er «p wart weet age (8 
qid qari quit Jaret feat 0.’ Inthe Nasik cave Inscription No. 2 
Gotamiputa is described as qareraten ( E. I. vol. VIII, p. 60). TAH 

may mean ' featival’. Vide Y8j. I. 84. 
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engage in dalliance with his wife, engage °% in yoga practices 
in a place screened from public view and he should guard his 
speech, intellect and strength and should keep his wealth and 
age very secret; but he should make public the repayment of a 
debt, a gift, mortgage or sale, the gift of his daughter in 
marriage, the letting loose of a bull (in śrāddha ) and a ain 
done in secret, 


Manu (XI, 203) says that the pr&yascitta for not observing 
the rules of conduct laid down for snatakas is fasting for a day. 
Haradatta on Gautama IX, 2 says that the rules for snátakas 
are meant for bráhmana and ksatriya snatakas only, that the 
pràyaácitta for non-observance is also to be undergone by them 
and that the vaisya snatakas are not obliged to observe these 
rules. 


In modern times samüvartana often takes place a short 
time after upanayana and sometimes on the 4th day thereafter 
or even the next day. As many bráhmanas do not learn any 
part of the Veda, samavartana has become a mere matter of 
form in their case. Even the Samskarakaustubha ( p.607) 
prescribes a very brief procedure for samavartana when the 
brahmacár! is ill. It consists in the brahmaocárI giving up his 
girdle &c., in shaving the boy silently,.in silently bathing ata 
holy place, putting on another garment, then sipping water 
twice, bringing fire from the house of a érotriya and placing it 
on some place according to the rules, then contemplating on 
Prajapati and putting the samidh (fuel-stick ) on fire. 


As a brahmacar! is not affected by the mourning due to the 
death of relatives (except his parents), on sama&vartana he has 
to observe impurity for three days (if there have been deaths of 
relatives in the interval, but not for births). (Vide Manu V, 
88=Visnu Dh. S. 22, 87). 
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CHAPTER VIII 
ASRAMAS 


In the preceding pages several questions connected with 
brahmacarya have been dealt with. Brahmacarya is, according 
to the theory of the dharmasütras and smrtis, the first of the 
four à$ramas. Therefore, before proceeding to the next sarhskāra, 
viz. viviha (marriage) which is the starting point of the 
second à$rama, it is necessary to discuss the origin and deve- 
lopment of the idea of agramas. 


From the times of the most ancient dharmasütras the 
number of Agramas has been four, though there are slight 
differences in the nomenclature and in their sequence??? Ap. Dh. 
S, II. 9.21. 1 says ‘there are four &à$ramas, viz, the stage of 
householder,(staying in) the teacher's house, stage of being 
a muni, the stage of being a forest dweller.’ That here mauna 
stands for the agrama of sarzunyüsa is clear from Apastamba’s 
own words in II, 9. 21, 7 (atha parivr&jah ) where he employs 
the word ' parivr&j' to indicate‘ mauna, Ap. places the house- 
holder first among the &éramas, probably on account of the 
importance of that stage to all other Aéramas. Why he should 
mention the stage of forest hermit last is not clear. Gaut. also 
(III. 2) enumerates the four àóramas as brahmacár!, grhastha, 
bhiksu and vaikhanasa, Here also Gaut. Speaks of bhiksu before 
vaikhanasa and Haradatta?** explains this departure from the 
usual sequence of &$ramas as due to the words in Gaut. 28, 47 
where we read ‘prag-uttaméd traya agraminah’ (persons belonging 
to the three &&ramas except the last may constitute a parisad ), 
i.e. to exclude vaikh&nasa from the parisad he is mentioned. last, 
Why, the vanaprastha is called vaikh&nasa will be discussed later 
on under the former word, Vas. Dh. 8. (VII. 1-2) names the four 
aéramas as brahmacari, grhastha, v&naprastha and parivrájaka. 


988. Vide above p. 3 where &éramadharma is said to be one of the 
six-fold divisions of dharma. «regre ansat Trüceqararrngé Att rane- 
faf& ong. w. q II. 9. 21. 1. This is quoted by six in his ateg on Wererqu 
III. 4. 47. 
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Vas. Dh. S. (in XI. 34) employs the word yati to denote s person 
in the fourth à$rama, Baud. Dh. S. (IT. 6. 17) names the four 4sra- 
mas in the same way as Vasistha and vouchsafes the interesting 
information that it was the asuru Kapila, son of Prahlada, 
who in his rivalry with the gods, made these distinctions to 
which a wise man should pay no heed. What Baud. ? means 
appears to be that there is really one Grama viz. that of the 
householder, that Kapila devised the scheme of four á$rammas, 
80 that those who became vanaprasthas and parivrájakas would 
perform no yajiias and thereby the gods would lose the offer. 
ings they received from men and become less powerful. Manu 
VI. 87 speaks of the four 4gramas, the last being called yati by 
him and also‘ samnyadsa’ (in VI. 96). It would thus be seen 
that a person who belongs to the last asrama is variously 
called parivrát or parivrajaka (one who does not stay in one 
place but wanders from place to place), bhiksu (one who 
begs for his livelihood), muni (one who ponders over the 
mysteries of life and death ), yati (one who controls his senses ) 
These words suggest the various characteristics of the man who 
undertakes the fourth asrama. 


The theory of Manu about these asramas is as follows. 
The span of human life is one hundred years (8at&yur vai 
purusah). Al do not live to that age, but that is the maximum 
age one can expect to reach. This should be divided into four 
parts. As one cannot know beforehand what age one is going 
to reach, it is not to be supposed that these four parts are each 
of 25 years. They may be more or less. As stated in Manu 
IV. 1 the first part of man’s life is brahmacarya in which he 
learns at his teacher’s house and after he has finished his study, 
in the second part of his life he marries and becomes an house- 
holder, discharges his debts to his ancestors by begetting 
sons and to the gods by performing yajfias ( Manu V. 169 ), 
When he sees that his head has grey hair and that there are 
wrinkles on his body he resorts tothe forest i. e. becomes a 
vanaprastha (Manu VI.1-2). After spending the third part 
of his life in the forest for some time he spends the rest of his 
life as a samnydsin™’ (Manu VI. 33). Similar rules are found 
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in many other smrtis?? Baud.( Dh. S. II. 10.5)? states as 
his own opinion that the sages presoribe samnydsa after 
the 70th year. 


The word à$rama does not occur in the Sarhhit&s or Brüh- 
manas, But this cannot be stretched to mean that the stages of 
life denoted by this word inthe stttras were unknown throughout 
the Vedic period. It has been shown above (p. 268) that the word 
brahmacári occurs in the Rgveda and the Atharvaveda and that 
brahmacarys is mentioned in the Tai. S., the Sat. Br. and other 
ancient Vedic works, Sothe stage of brahmacarya was well- 
known in the remotest past. The fact that Agni is said to be 
‘the grhapati in our house’ (Rg. II. 1. 2) *** and the fact that 
in the famous verse (Rg. X. 85. 36) which is employed even to- 
day in the marriage ceremony the husband says to the bride 
when taking hold of her hand that the gods gave her to him for 
g&rhapatya (for attaining the position of a house-owner or 
householder) establish that the second stage of the householder 
was well-known to the Rgveda, There is nothing in the Vedic 
Literature expressly corresponding to the vánaprastha, It may 
however be stated that the Tandya Mahabraéhmana 14. 4. 7 says 
that vaikh&nasa sages were the favourites of Indra and 
that one Rahasya Devamalimluc killed them in a place called 
Munimarana. Vaikh&nasa means ' vānaprastha ° in the sūtras 
and it is possible that this is the germ of the idea of v&na- 
prastha, ' Yati' used in the sütras and smrtis to indicate the 
fourth &$rama of samnyàsa does occur in the oldest Vedic 
texts, But there the meaning appears to be different. In the 
Rg. the word ‘yati’ occurs several times. But the sense is 
doubtful. Rg. VIII. 3.9 runs ' whereby "5 when wealth was bes- 
towed on Bhrgu and on yatis (or ‘on Bhrgu from yatis') you pro- 
tected Praskanva', Rg. VIIL 6, 18 reads ‘O Indra, the yatis and 
those who were Bhrgus praised thee’; Rg. X, 72. 7 gays 'O gods, 





992. E. g. vide errer p. 910 quoting two verses of Yama that are 
very similar to Manu V. 169 and VI. 2. 
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when you filled the worlds as the yatis (did) you brought the sun 
hidden in the sea’. In the Tai. S, VI. 2.7.5 we read ‘Indra threw 
yatis to the sálàvrkas ( hyaenas or wolves), they devoured them 
to the south ‘of the Uttaravedi.’ The same words and story 
occur in the Kathaka samhita VIII. 5, the Ait. Br. 35. 2 (pradat) 
and the Kausgltaki Up. III. 1; in the last Indra said to Pratardana 
* do know me only ; I regard this as the most beneficial thing 
to man that he should know me. I killed the three-headed 
Tvastra, I gave to the sálávrkas the Arunmukha yatis,’ In 
the Kathaka samhité (IV. 10) and the Tai, S. IL. 4. 9. 2 it is 
stated that the heads of the yatis when they were being devoured 
fell aside and they (the heads) became the kharjüras (date 
palms). Atharvaveda II. 5. 3. says ‘Indra, who is quick in his 
attack, who is Mitra and who killed Vrtra as he did the yatis.’ 
Iu the Tandya Mahabrahmana VIII. 1. 4 Brhadgiri is said 
to be one of the three yatis who escaped from slaughter and 
who were then taken under his protection by Indra. All these 
passages taken together suggest that the yatis were people who 
had incurred the hostility ‘of Indra, the patron of the Aryas, 
that they were slaughtered by the Aryas with the help of Indra 
and their bodies were thrown to the wolves and that they seem 
to have something to do with a country where the date-palm 
grew and that a few of them who escaped slaughter subse- 
quently were won over and became the worshippers of Indra 
(and therefore in Rg. VIII. 6. 18 they are described as praising 
Indra ) So originally they were probably beyond the pale of 
the Vedio Aryans. If there is any connection betwoen yati 
and y&tu (sorcery ) which seems possible, the yatis were pro- 
bably non-vedic sorcerers, 


In the Rg. X, 136. 2, there is a reference’”’ to munis, who are 
wind-girt and who put on brownish dirt (dirty garments), In Rg. 
VIII. 17. 14 Indra is ssid to be the friend of munis ( Indro muni- 
nam sakh&) and in Rg. X.136. 4 muni is said to be the friend of 
all gods. So it appears that even in the times of the Rgveda persons 
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who led a life of poverty, contemplation and mortification were 
known, snd were honoured and called munis, while persons 
corresponding to them among non-vedic people were probably 
called yatis, But in both these words there is no idea of a 
certain stage in a well-knit scheme of life, Perhaps the earliest 
reference to the four āśramas, though somewhat obscure 
occurs inthe Ait. Br. 33. 11 ‘what (use is there) of dirt, 
what use of antelope skin, what use of ( growing) the beard, 
what is the use of tapas? O! brahmanas! desire a son, he isa 
world that is to be highly praised.’ *** Here it is clear that ajina 
refers to brahmacarya, Smasrini to vanaprasthas (since accord- 
ing to Manu VI, 6 and Gaut. III. 33 the vanaprastha had to grow 
his hair, beard and nails), Therefore ‘ malam’ and ‘tapas’ 
must be taken respectively as indicating the householder and the 
sainnydsin, A much clearer reference to three &áramas occurs 
in the Chandogya™® Up. II. 23. 1 ‘there are three branches of 
dharma, the first (is constituted by) sacrifice, study and 
charity (i. e by the stage of householder), the second is 
(constituted by the performance of) tapas (i. e. the vanaprastha), 
the third is the brahmacárl staying in the house of his teacher 
and wearing himself out till death in the teacher’s house; 
all these attain to the worlds of the meritorious ; but one who 
(has correctly understood brahma) and sbides in it ettains 
immortality’, Tapas is a cheracteristic of both vánaprastha 
and parivrájaka. Therefore in this passage it is possible to 
hold that the three &Sramas ( of student, householder and vana- 
prastha ) are mentioned. The last clause about ‘brahmasamstha’ 
differentiates the three 4gramas from -him who has knowledge 


998. fk g aed (raft fs eager fii eru: à ot eg reet a * are 
gaq: ! @. wr, 33.11, ag probably refers to sexual intercourse. aq: 
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of brahma and holds fast by it. That portion says that the 
consequence of the knowledge of brahma is immortality ; 
but it does, not say expressly or impliedly that the 
stage of parivrajaka is a means of attaining the knowledge 
of brahma, So one may doubt whether samnyüss as 
an agrama is spoken of here, but there can be no doubt 
that the other three are clearly indicated here. Probably in the 
time of the Chandogya there was no clear line of demarcation 
between the āśramas of vünaprastha and samnydsa and they 
rather coalesced into each other. Chan. Up. V. 10.1 and Br. 
Up. VI. 2. 15 support this conolusion"™, In the Br. Up. III. 5. 1 
there is a reference to brahmanas who on apprehending correct- 
ly the Suprema Spirit turn away from the desires of progeny, 
wealth and of securing holy worlds and practise begging. 
Begging is a characteristic of ssrnnydsa in the siitras, Yajfia- 
valkya in the Br, Up. IV. 5. 2. tells his wife Maitrey! that he 
was going into a life of prarrajy@ from being a householder, 
Mundaka Up. I. 2. 11 refers to begging for him who has know- 
ledge of brahma and ,Mundaka III. 2.6 mentions ' samnyàss ’, 
In the Jabalopanisad '?' (4) it is said that Janaka asked Yajiia- 
valkya to expound sańınyāsa and then the four A$ramas are 
distinctly set out ‘after finishing the stage of student-hood, one 
should become a householder; after becoming a householder 
one should become a forest-dweller, after being a forest-dweller, 
one should renounce the world; or he may do otherwise viz. 
he may renounce the world after the stage of student-hood itself 
or after being an householder or from the forest. The very day 
on which he becomes desireless, he should renounce the world 
(become a samnyasin)'. Probably this passage? was not 
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before the author of the Ved&ntasütra or ho did not regard 
the Jabalopanisad as very authoritative; ctherwise thero 
would hardly have been any need for the Ved&utasütrakára 
(in the Vedántasütra III. 4. 18-20) to hold a discussion on 
Chandogya II. 23, 1. 


It is clear that in the times of the earliest Upanisads at 
least three (if not four) dgramas were known and that all 
four were known by their specific names to the Jábálopanisad. 
In the Svet&svataropanisad (VI. 21) we have the word 

‘atyasramibhyah’. It is said there that the sage Svet&évatara, 
who acquired knowledge of Brahma, proclaimed the knowledge 
to those who had risen above the mere observances of 4$ramas. 


No scholar Eastern or Western places Panini later than 
300 B.C. He knew Bhiksu-sütras composed by Párásarya and 
Karmauda'"? and he tells us that the word 'maskarin "0% 
means parivr&jaka. As sūtra works about 'bhiksus' were 
composed before Panini, this āśrama of bhiksus must have 
been an established institution centuries before Panini, 
Buddhism took over this mode of life (pabbajjà as tho Pāli 
works say ) from the brahmanical system. 


It has been already stated at p. 8 that the goals of oxistence 
were deemed to be four, viz. dharma, artha, kama and moksa. The 
highest goal was moksa. All ancient Indian philosophy 
(whether Vedanta, Samkhya or Nydya) held that liberation from 
the never-ending cycle of births and deaths, and escape from 
the three kinds of duhkha were the highest good. The summum 
bonum consisted in non-return (anávrttih ) to the world of 
pleasures and sorrows. The Ch&n, Up.' VIII. 15.1 winds 
up with the words ‘and he does not return’, The Br. Up. 
VI. 2. 15, Prasna Up. I. 10 and others say the same. This 
supreme goal had fascinated all noble minds in whatever 
sphere of life they might have been working. The greatest 
poot and dramatist of classical Sanskrit ends his most famous 
drama (the Sakuntala) with the prayer ' may self-existent God 
Siva destroy for me rebirth '.""* This state of liberation or 
release is variously called moksa or mukti, amrtatva, niháreyssa, 
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kaivalya ( by the Samkhyas) or apavarga ( Ny&yasütra I. 1. 2 ). 
For attaining this state man must know and realize that thero 
is only one Reality underlying all existence (and no plurality ) 
and become disgusted with the passions and temptations of the 
world i. e. he must have nirveda and vairdgya ( as stated in the 
Br. Up. III. 5. 1 or Mundaka I. 2.12). Merely reading from 
the books that desirelessness is necessary for release and 
immediately giving up the world would not serve the purpose. 
The man would be hankering, as the Bhagavadgita says, after 
pleasures he has renounced. Therefore the anoient Indian 
writers devised according to their lights a scheme which is 
embodied in the theory and practice of the 48ramas. In brahma- 
carya the individual goes through the discipline of the will 
and the emotions, makes himself acquainted with the literary 
treasures of tlie past and learns obedience, respect, plain living 
and high thinking. Then he marries, becomes a householder, 
tastes the pleasures of the world, enjoys life, has sons, dis- 
charges his duties to his children, to his friends, relatives and 
neighbours and becomes a useful, industrious and worthy 
citizen, the founder of a family. It is supposed that by the 
time he is fifty years or so he has become convinced of the 
futility of human appetites and the pleasures of the world and 
is, therefore, called upon to resort to a forest life for pondering 
over the great problem of the life hereafter and to accustom 
himself to self-abnegation, austerities and a harmless life. 
This would lead on to the last stage, viz. samnydsa. He may 
succeed in this very life in realizing the supreme goal of 
moksa or he may have to continue to rise in spiritual height 
until after several births and deaths the goal is in view, The 
theory of varna dealt with man as a member of the Aryan 
society and laid down what his rights, functions, privileges, 
responsibilities and duties were as a member of that society. 
It was addressed to man in the mass, The theory of &$ramas 
addressed itself to the individual. It tells him what his spiri- 
tual goal is, tow he is to order his life and what preparations 
are required to attain that goal, The theory of 4éramas was 
truly a sublime conception and if owing to the exigencies of 
the times, the conflicts of interests and distractions of life, the 
scheme could not even in ancient times be carried out fully by 
every individual and seems to have failed in modern times, 
the fault does not lie with tho originators of this conception, 
Deussen was constrained to say (in E. R. E. under Aérama) 
‘how far the practice corresponded to this theory given in 
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Manu and other law books, we do not know; but we are free 
to confess that in our opinion the whole history of mankind has 
not much that equals the grandeur of this thought’ and again 
in 'The Philosophy of the Upanisads' (tr. by Geden, 1906 ) 
p. 367 ‘ the entire history of mankind does not produce much 
that approaches in grandeur to this thought’. 


The three à$ramas of householder, forest hermit and sam- 
nyása will be dealt with in detail hereafter. Only one question 
about á$ramas in general remains to be discussed. With refe- 
rence to the four á$ramas, there are three different points of 
view (paksas) -viz. samuccaya (orderly co-ordination), vikalpa 
(option) and badha (annulment or contradiction) Those who 
hold the first view (samuccaya) say that a person can resort to 
the four 4ramas one after another in order and that he cannot 
drop any one or more and pass on to the next nor can he resort 
to the householder's life after becoming a samnyasin (vide 
Daksa I. 8-9, Vedantasütra III. 4. 40) e. g. a man cannot take 
samnyása immediately after brahmacarya. Manu (IV. 1, VI. 1. 
33-37,87-88) is the prime supporter of this view. The first 
part of the Jabalopanisad quoted above refers to this view. 
This view does not regard marriage and sexual life as impure 
or inferior to asceticism and on the contrary places it ona 
higher plane than asceticism. On the whole the tendency of 
most of the dharmasàstra works is to glorify the status of an 
house-holder and push into the background the two asramas of 
vánaprastha and samnyàsa, so much so that certain works say 
that these are forbidden in the Kali age, The second view is 
that there is an option after brahmacarya i, e. a man may be- 
come a parivrdjaka immediately after he finishes his study or 
immediately after the householder's way of life. This view is 
put forward by the Jabalopanigad as an alternative to the first 
view of samuccaya. This is the view also of Vasistha VII. 3, 
Laghu Visnu III. 1, and Yàj. III. 56. Ap. Dh. S. (II. 9. 21. 7-8 
and IT. 9, 22, 7-8) seems to favour this view. The third view 
of badha is held by the ancient dharmasütras of Gautama '** 
and Baudháyans. They hold that there is really one 4grama 
viz. that of the householder ( brahmacarya being only prepara- 
tory to it) and that the other àSramas are inferior to that of the 
householder, Vide Gautama (III. 1 and 35) where he first 
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refers to the view about vikalpa (option) and emphatically says 
that there is only one à&rama. Manu VI. 89-90, III. 77-80, 
Vas. Dh, S, VIII. 14-17, Daksa II. 57-60, Visnu Dh. S. 59. 29 
and many others praise the 4rama of householder as the highest. 
Baud, Dh. S. (IL 6. 29 ff) says the same as Gautama and it 
relies °°? upon the fact that the &sramas other than that of 
householder do not beget offspring and quotes Vedic passages 
viz, ‘may we, O Agni, attain immortality through progeny’ 
(Rg. V. 4.10=Tai. S, I. 4. 46. 1) and ‘a brahmana when born 
is born involved in three debts, viz. he owes brahmacarya to the 
sages, sacrifice to the gods, and progeny to pitrs' (Tai. 8, VI. 
3. 10. 5). According to Brahmasitra III. 4. 18 Jaimini held 
this view, while Badaraéyana seems to have been of the opinion 
that all à$áramas are enjoined (ibid. III, 4. 19-20), Those who 
hold this view ( bādha ) rely on such Vedic passages 1009 as ‘one 
should offer agnihotrá as long as life lasts’ or ‘indeed Agni- 
hotra is L satra (sacrificial session ) that lasts till one dies by 
old age’ (Sat. Br. XII. 4. 1.1), ‘one should desire to live a 
hundred years performing religious acts’ ( Vàj. S, 40. 2), ‘ after 
bringing to the teacher wealth desired by him, do not cut off 
the thread of progeny’ (Tai. Up. I. 11.1). The Mit. on Yāj. 
IIT. 56 sets out these three views and says that each is support- 
ed by Vedic texts and one may follow any one of the three. 
Ap. Dh. S. ( II. 9. 21.2) held the view that whatever āśrama 
out of the four one followed, one attained happiness if one 
performed its duties according to the Sastra and after a lengthy 
discussion Ap. arrives at the conclusion that there is no dis- 
tinction due to superiority among the four à$ramas '!!?, There 
were some who thought that the householder's life was the rule 
and the other àáramas were for the blind and other incapable 
persons. The Mit. on Yaj, III. 56 refutes this view. 


The word à$rama is derived '"' from ‘sram’ to exert, to 


labour and etymologically means ‘a stage in which one exerts 
onesel: '. 
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Commentators like Sarvajiia-Narayana on Manu VI. 35 
endeavour to bring about reconciliation between the three 
views set out above as follows: the view that a man may pass 
on to samnydsa immediately after the period of student-hood 
( without being & householder) applies only to those men who 
are, owing to the impressions and effects of restrained conduct 
in past lives, entirely free from desires aud whose tongue, sexual 
appetites, belly and words are thoroughly under control; the 
prescriptions of Manu enjoining on men not to resort to samny- 
asa without paying off the three debts are concerned with men 
whose appetites have not yet thoroughly been brought under 
control and the words of Gautama that there is only one @srama 
(that of the house-holder) relate only to those whose appetites 
for worldly pleasures &nd pursuits are quite keen, 


CHAPTER IX 
MARRIAGE 


This is the most important of all samskaras. Throughout 
the ages for which literary tradition is available in India 
marriage has been highly thought of. The several words that 
are employed to denote the idea of marriage indicate one or 
more of the elements of the sarhskara of marriage. Such words 
are udvaha ( taking the girl out of her parental home), vivaha 
( taking the girl away in a special way or for a special purpose 
i e. for making her one’s wife), parinaya or parinayana 
( going round i. e. making a pradaksina to fire), upayama (to 
bring near and make one's own), and panigrahana ( taking the 
hand of the girl) Though these words express only one 
component element of the rite of marriage they are all used in 
the Sástras !!* to indicate the totality of the several acts that 
go to make up the ceremony of marriage. The word ' vivàha " 
occurs in the Tai. S. VII. 2. 87 and Ait, Br. (27. 5). In the 
Tàndya "? Mahabráhmana VII 10.1 it is said that " heaven 
and earth were once together but they became separate’; then 
they said ‘let us bring about a marriage, let there be a co-ope- 
ration between us’.” 


Before dwelling upon the various aspects of marriage, the 
question, whether our authorities point to a state of society 
when there was no institution of marriage, but there was only 
promiscuity, requires to be considered. The Vedic works con- 
tain no indications about a society in which the relations of 
the sexes were promiscuous and unregulated. In the Maha- 
bharata, '°"* however, Pandu is made to state to his queen Kunti 
that women in former ages were under no control, indulged 
themselves as thev liked and that they left off one man and 
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went after another, that this state of things continued to his 
(Pándu's) day in the country of Uttara Kuru, that it was 
Svetaketu, son of Uddalaka, who for the first time stopped all 
this license and laid down the rule that if a woman proved false 
to her husband or if a husband was false to a chaste wife, very 
grave sin would be incurred. In the Sabháparva (31. 37-38 ) 
it is said that through the favour of Agni women in Màáhigmatt 
did what they liked and could not be restrained. These passages 
cannot be relied upon for proving promiscuity of intercourse. 
In the first place, the country of Uttara Kuru is more or less 
mythical. This passage rather gives expression to what the 
poet imagined about remotest ages and not what he knew was 
the real state of society thousands of years before him. The 
theory of an original state of promiscuity once advanced by 
several sociologists has now ceased to be respectable ( vide Mrs. 
M, Cole in ‘ Marriage, past and present ' p. 10. 


The purpose of marriage, even according to the Rgveda, 
was to enable a man, by becoming a householder, to perform 
sacrifices to the gods and to procreate sons, The verse in Rg. 
X. 85. 36 shows that the husband took a woman as a wife for 
'garhapstya', Rg. V. 3. 2., V. 28. 3 speak of the co-operation 
of husband and wife in the worship of gods. Rg. III. 53. 4 
contains the emphatic assertion ' the wife herself is the home ' 
(jàyed-ast&m ) In later literature also the same statement 
occurs. A wife was called 'jày&', because the husband was 
born in the wife as a son ( Ait, Br. 33.1). The Sat, Br. V. 2. 1. 
10 says ‘the wife'!5 is indeed half of one's self; therefore as 
long as a man does not secure a wife so long he does not beget 
a gon and so he is till then not complete ( or whole); but when 
he secures a wife he gets progeny and then he becomes complete’, 
Tho Ait. Ar. (I. 2. 4) says ‘therefore a man, after securing a 
wife, regards himself as more complete’, When Ap. Dh. S. 
II, 5. 11, 12 forbids taking a second wife if the first is endowed 
with progeny and the performance of religious rites, it indicates 
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that the main purposes of marriage are two, 5 vig, the wife 
enables a man to perform religious rites and is the mother of a 
son or sons who were supposed to save a man from hell. 
Manu ( IX. 28 ) states that on the wife depend the procreation 
of sons, the performance of religious rites, service, highest 
pleasure, heaven for oneself and for one's ancestors, So these 
three viz. dharmasampatti, prajà (and consequent freedom from 
falling into hell) and rati (sexual and other pleasures) are the 
principal purposes of marriage according to the smrtis and 
nibandhas, Yàj. I. 78 is to the same effect. Jaimini (VI. 1. 17 ff) 
establishes that husband and wife have to perform sacrifices 
together and not separately and Ap. Dh. 8.’ IT, 6. 13. 16-17 
emphatically says that there can be no separation between 
husband and wife, for since marriage they have to perform 
religious acts jointly. 


Marriage is a composite rite comprising several subordinate 
elements which have to be done in a certain order and the last 
of which is seeing the constellation of the seven sages; it (rite ) 
brings about the status of a woman as a person's wife, '°? 


The first consideration is: how to choose a bridegroom and 
what qualifications make a person a very desirable bridegroom, 
Asv. gr. (I. 5. 2) says ‘one should give a maiden" (in 
marriage) to a man endowed with intelligence’, The Ap. gr. 
(3. 20) remarks “the accomplishments of a bridegroom are 
that he must be endowed with good family, a good character, 
auspicious characteristics, learning and good health ". Baud. 
Dh. S. IV. 1. 12 states ‘a maiden should be given in marriage to 
one who is endowed with good qualities and who is a celibate 
(till then)’. Even the Sákuntala (IV) echoes the words of 
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Baudhayana ‘the best idea is to give one’s daughter to a man 
endowed with good qualities’. Yama quoted in the Sm. C. (I. p. 78) 
says ‘one should seek for seven qualities in a bridegroom viz, 
good family, good character, bodily appearance, fame, learning» 
wealth and support ( of relatives and friends ); the other matters 
need not be considered’, Brhat-paragara (p. 118 Jiv. ed.) 
enumerates eight qualities in a bridegroom viz, caste, learning, 
youth, strength, health, support of many (friends &c.), ambi. 
tions ( arthitva ), and possession of wealth. Aév.gr. (I. 5. 1) and 
others place kula (a good family ) in the forefront in the case 
of both the bride and the bridegroom.'?*?? ‘One should first 
examine the family (of the intended bride or bridegroom ) 
as it has been said above (in the Asv. Srauta sūtra IX. 3 ).' 
The Aév, Srauta reads ‘those who on their mother's as well as 
their father's side through ten generations are endowed with 
learning, austerity and meritorious works or whose pure 
brahmana lineage can be traced on both sides (for ten genera- 
tions) or according to some on the father's side, Manu regarded 
a good family as the most important from the eugenic point 
of view. In IV. 244 he says 'one who desires to raise his 
family to excellence and eminence should always enter into 
marriage alliances with the best and avoid alliance with the 
low *; and adds (III. 6-7) that ten kinds of families even though 
richly endowed with cattle, wealth &c. should be avoided in 
marriage viz. in which the samskaras are not performed, in 
which there is no male progeny, which are devoid of Veda (study), 
which have hairy members, that suffer from piles or consumption 
or indigestion or epilepsy, white or black leprosy. Manu ( III, 
63-65 ) explains under what circumstances good families are 
reduced to a bad state. Harita states that the offspring is in 
accordance with the (qualities of the) family of the parents. The 
Hargacarita ( IV ) gives expression to the view that generally 
ihe wise look to good family first even though there may be 
other qualities in the bridegroom. Manu II. 238, however, allows 
a man to marry a girl even from an inferior or bad family 
provided she is & jewel among women. 
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Yaj. (I. 54-55 ) emphasizes the importance of a good 
family famed for ten generations and freedom from diseases 
that are hereditarily transmitted and adds that the bride- 
groom must be young, intelligent, a favourite among the 
people and his virility must be carefully tested. The Mit, on 
Yàj 1. 55 quotes Narada (stripumsa ) who mentions some 
characteristics of the virile man and enumerates fourteen 
varieties of impotent persons (verses 11-13). Kütyàyans '??! 
mentions what defective bridegrooms are to be avoided viz. 
the lunatic, one guilty of grave sins, leprous, impotent, 
one of the same gotra, one bereft of eyesight or hearing, an 
epileptic and adds that these defects are to be avoided even 
among brides. The Mahabharata observes ‘friendship and 
marriage should take place between those alone whose wealth 
is similar and whose learning (i. e. the learning in whose fami- 
lies) is of equal status, not between opulent (well-off) and 
the poverty-stricken’, 1023 


Though Manu and Y4j. indicate that impotent persons aro 
not eligible for marriage, yet such persons Ħ*rarely married. 
Their marriages were held valid by Manu, Yàj'and others 
and their sons ( by niyoga ) took property as if they were aurasa 
sons, Vide Manu IX. 203 and Yaj. II. 141-142. 


The Sarhskäraprakāśa ( pp. 752-754) contains a long dis- 
cussion on the question how from bodily characteristics one can 
find whether à man willlivelong or what his prospects would 
be. These are passed over for want of space. 


Rules for the selection of the bride are far more elaborate 
than those for selecting a bridegroom, though in some respects 
they are the same (such as about the necessity of good family, 
about the absence of diseases &o.). Vide Vas I, 38, Visnu Dh. 
S. 24, 11, Kamasitra III. 1. 2. 02? Even the Sat. Br, ( I. 2. 5. 16) 
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gives expression to the then view that broad hips and slender 
waists make women attractive, Adv. gr. I. 5.3 says’ ‘one 
should marry 8 girl who is endowed with intelligence, beauty, 
a good character and auspicious characteristics and who is 
healthy’, San, gr. 1.5.6 and Manu III, 4 and Yaj I. 52 also 
require that the girl should be possessed of auspicious charac- 
teristics (or indications), These (laksanas) are of two kinds, 
bahya (visible or bodily characteristics ) and abhyantara 
(invisible). Ap. gr. V*5 (ILI. 21) states a commonsense rule: 
‘a girl on whom his mind and eyes are riveted will bring him 
happiness (or prosperity ), he should pay no heed to other 
things; this is the view of some’, The Kàmasütra quotes the 
view of Ghotakamukha ‘he should proceed to marry a girl on 
taking whom as his wife he would regard himself as blessed 
and would not be blamed by his friends ( or persons in a similar 
station in life)’'°, Manu III. 8 and 10, Visnu Dh. S. 24. 
12-16 say that one should not marry a girl having tawny hair or 
having an excessive limb (such as a sixth finger ) or a deficient 
limb, who is hairless or very hairy, who is talkative and has 
yellowish eyes; but should marry a girl who has limbs void of 
any defect, whose gait is like that of a swan or an elephant, 
the hair on whose head or body is of slight growth and whose 
teeth are small, whose body is delicate. The Visnu-purana 
(III. 10. 18-22) adds that the girl must not have a marked 
growth of hair on her chin or lip, her voice must not be hoarse 
or like that of & crow; her legs and ankles must not be very 
hairy, there should be no dimples on her cheeks when she 
laughs, she should not be very dwarfish or very tall &c. Manu 
III. 9 and Ap. gr. (III. 13 ) say that the girl to be married must 
not bear names of the lunar mansions (such as Revat!, Ardra 
&c, ), trees or rivers, she must not bear a mleccha name or that 
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of a mountain, of a bird, of a snake or of a slave or a name that 
is terrific. Ap. gr. ( III. 14) and Kamasitra III, 1.13 mention 
that & girl should not be chosen, the penultimate letter of whose 
name is r or 1 (such as Gaurt, Sali, Kamali), Narada "°?" ( stri- 
pumsayoga 36) says that defects of girls are as follows :—when 
they suffer from long-standing or disgusting diseases, when they 
are devoid of a limb or have already had connection with an- 
other man, when they are wicked or have their minds fixed on 
another; and Ap. gr. ( III. 11-12) states other defects of girls 
viz. one should not choose a girl who is asleep or weeps or has 
left the houge when persons come to see whether ghe can be 
chosen. Vide Mürkandeya-pur&na 34. 76-77 for gunas and 
defects of girls as ' brides’. 


Bhar. gr. I. 11 says that there are four inducing reagons!*?? for 
marrying a particular girl viz, wealth, beauty, intelligence and 
family. If all four cannot be secured, wealth may be neglected 
(as the least important of all); then beauty may be neglected if 
there is intelligence and good family, but there is a difference of 
view as to the latter two, some preferring intelligence to family 
and others family to intelligence. Mánava gr. (I. 7. 6-7) adds a 
fifth inducement for marriage, viz. vidy& (learning) after 
beauty and before prajfid, Vide also Vár&ha gr. 10. 


Some of the grhyasütras propose a peculiar mystical method 
of selecting a bride, The Asv. gr. (L 5. 3) after stating that 
one should select a girl endowed with good characteristics 
(laksanas ) proceeds 'laksanas are very difficult to discern’ 
and therefore prescribes (I. 5. 5-6) that eight lumps of different 
kinds of earth should be taken respectively from a field that 
yields two crops a year, from a cow-stable, from a vedi ( sacrifi- 
cial altar, after sacrifice is performed ), from a pool of water 
that does not dry up, from a gambling place, from a place 
where four roads meet, from a barren spot, and from a burial 
ground; then he should recite over the lumps the formula ‘ ria 
(right ) has been born first in the beginning; truth is founded 
(or fixed) in pta; may this girl attain hore that for which she 
is born ; may what is true be visible ; ' then he says to the girl 
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‘take one of these’. According as she chooses the lump, it may 
respectively be deemed that she will have offspring rich in food 
(if she chooses the lump of the earth taken from the field of 
two crops a year &c.), or rich in cattle, or rich in spiritual 
lustre or rich in everything, or addicted to gambling, or 
wandering in different directions or poor, or that she will bring 
death to her husband (if she takes the lump of the earth from 
the burial ground). The Gobhila gr. II. 1. 4-9 speaks of these 
lumps and adds that a ninth lump may be formed by mixing 
up the earths of all eight varicties and that if she takes up any 
one of the four lumps of earth from an altar, furrow, a pool or 
a cow-stable or ( according to some ) the ninth lump, she may 
be selected. The Laugaksi gr. 14. 4-7 contains the same rules as 
in Gobhila. Ap, gr.!°? (III. 15-18) prescribes a somewhat different 
method, If both sides agree, the bridegroom (or his friends) should 
place in onelump of earth several kinds of seeds (such as rice,barley 
&o,); he should take (a lump having in it) the dust from an altar, a 
third having a clod from a ploughed field, a lump having cowdung 
inside and (a fifth having) a clod of earth from a cemetery and keep- 
ing them before the girl ask her to touch one of them (the five ). 
If she touches any one of the first four, that is an indication of 
future prosperity (of the nature of the object touched ), but 
the last ( viz. clod of earth from cemetery ) is objectionable, 
The Varaha gr. 10 and Bhar, gr. I. 11 speak of only four lumps 
of earth viz, from afield, from an altar, from a cow-stable, 
and from a cemetery and say that one should not marry a girl 
who takes up the lump of cemetery earth. Mánava gr. (I. 7, 
9-10) speaks of eight lumps but substitutes a lump of earth 
where dürvà grows and a lump from under a tree filled with 
fruit for earth from a pool of water and one from a gambling 
place and adds that the eight lumps should be placed ina 
temple and if the girl takes up the lump from a cemetery or 
from a barren spot or from where four roads meet she should 
not be married, Many digests like the Gr. R. ( pp. 13-22) contain 
long quotations which dilate upon the indications about the 
auspiciousness or otherwise of girls from their several physi- 
cal features, 


Gaut. IV. 1, Vas. 8. 1, Manava gr. I. 7. 8, Yaj. I. 52 and 
several others say that the girl must be younger ( yaviyas! ) 
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than the bridegroom and the Kamasitra ( III. 1, 2 ) recommends 
that she must be younger than the bridegroom by at least three 
years The Mit, on Yàj I. 52 explains ' yaviyasl' as meaning 
' younger in age and smaller in stature ' (than the bridegroom). 
What the age of marriage was will be discussed a little below. 
Gaut. IV. 1,19? Vas, 8, 1, Yaj. I. 52, Manu (III. 4 and 12) 
and others say that one should marry only a girl who isa 
virgin and of the same caste. How far widow-marriages and 
intercaste marriages were allowed would be discussed later on. 


The M&nava gr. 1.7,8, Manu III. 11 and Yaj. I. 53 require that 
the girl to be chosen must not be brotherless, This requirement 
which has been not in force for centuries has a long history 
behind it. In Rg. I, 124. 7 it is said '?' ‘as a brothorless maiden 
comes back towards her male relations (her father’s family)...so 
the dawn reveals objects ( or her beauty )' In the Atharvaveda 
I. 17. 1 we read ‘like brotherless women let thom sit still with 
their splendour gone’. Both these passages are quoted and 
explained in the Nirukta III. 4-5, In ancient times when a 
man had no son, he could make his daughter do for a son (i, e. 
she herself became putrika) and stipulate with the person 
marrying her that the son born of her would be his (i. e, the 
girl’s father's) son and would offer pindas as a son to his 
maternal grandfather. The result would be that the son of 
such a girl would not offer pindas to his father and would not 
continue the line of his father. Rg. III. 31.1 (a very obscure 
and difficult verse) has been explained by the Nirukta ( II. 4 ) 
as referring to the practice of declaring a daughter to be one’s 
son '%, Therefore, brotherless maidens were not chosen as 
brides and the Rg. speaks of spinsters growing old in their 
parental home ( Rg. II. 17.7). Vas. Dh. S. 17. 16 refers 19%? to 
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Rg. I. 124. 7 and quotes a verse about a brotherless girl. Such 
a daughter at whose marriage the father made tho stipulation 
stated above was called putrik& and according to Gaut, 28. 17 
some '°34 teachers went so far as to say that a daughter became 
a putrikaé by the mental resolve of the father slone ( without 
there being an express agreement with the bridegroom ). It is 
therefore that Manu (3.11) ordains that one should not marry 
& girl that has no brother, as there is the danger of her being a 
putrika, The Nirukta (III. 5) quotes another '°*5 Vedic passage 
‘one should not marry a brotherless woman, for she becomes 
the son of him (her father)’ and remarks that in this passage 
there is a direct prohibition against marrying a brotherless 
maiden (while in the passage of the Atharvaveda it is indirect, 
being involved in a simile) and it is also expressly said that she 
becomes the son of her father. In medieval times this prohibi- 
tion against marrying a brotherless girl gradually was ignored 
and in modern times the pendulum has swung the other way, 
a brotherless girl being a coveted prize if her father be rich. 
In course of time popular feeling changed and no girl could 
remain unmarried if she wanted heavenly worlds, There is an 
interesting story in the Salyaparva chap. 52 of the daughter of 
Kunigarga who, when told by Nárada that an unmarried 
woman could not secure heaven, married for one day Srnogavat 
and then went to heaven, 


There are further restrictions about choosing a girl for 
marriage. The rule was that a man should marry a girl of the 
same caste, So far there is what is called endogamy (i. e. rule 
requiring marriage within a certain large community ) But 
within this large community there were certain groups which 
were prohibited for marriage to a person belonging to another 
group of the same caste or community (i, e. the principle of 
exogamy operated within the large community itself), The 
Hir. gr. I. 19. 2, Gobhila gr. III. 4. 4, Ap. Dh. S. IL 5. 11. 15 
require that the bride to be chosen must not belong to the same 
gotra as that of the bridegroom. They are all silent about the 
sameness of pravara. Gaut, IV. 2., Vas. Dh. S. VIII, 1, Mánava 
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gr. I. 7. 8, V&r&ha gr. 9, Sankha"** Dh. S, forbid marriage with 
a girl whose pravara (or arseya) is the same as that of the 
bridegroom ; but they say nothing about the prohibition against 
the sameness of gotra, It is somewhat remarkable that some 
of the grhyasitras like Agv. and Par. say not a word about 
sameness of gotra and pravara. Visnu Dh. 8. 24. 9, Vaik, III. 2, 
Y&j I. 53, Narada (stripumsa, verso 7), Vedavyüsa II. 2 and 
many others prohibit sameness of gotra as well as of pravara. 
Gobhila gr. III, 4. 5, Manu III, 5, Vaik, III. 2 and Ap. Dh. 8. 
IL 5, 11. 16 require that the bride must not be a sapinda or 
blood relation of the mother of the bridegroom; while Gaut. 
IV. 2, Vas, VIII. 2, Visnu Dh. 8. 24. 10, Vārāha gr. 9, Sankha 
Dh. ( quoted above), Yaj. I. 53 and others restrict the prohibi- 
tion against marrying a sapinda girl to seven degrees on the 
father’s side and five degrees on the mother’s side. There were 
others like the Vedavydsa-smrti which not only prohibited 
marriage with a girl who had the same gotra as the bride- 
groom's, but prohibited marriage with a girl whose mother’s 
gotra was the same as the bridegroom’s, 


All these prohibitions against marrying a sagotra, sapravara 
or sapinda girl are extremely important, as the following 
considerations will show. It is a canon of the PirvamiIm4rmsa4 
that if there is a seen ( drsta ) or easily perceptible reason for 
a rule stated in the sacred texts, it is only recommendatory 
and a breach of such a rule does not nullify the principal act. 
But if there is an unseen ( adrsta ) reason for a rule and there 
is a breach of such rule, the principal act itself is rendered 
invalid and nugatory thereby. The rule about not marrying 
8 woman who is diseased or who has superfluous or deficient 
limbs has 8 seen reason viz. marriage with such a girl causes 
unhappiness ( if she is diseased ) or comment (if she has defi- 
cient limbs). Therefore, if a person marries such a girl the 
marriage is perfectly valid. But there is no seen or easily 
perceptible reason for the prohibition against marrying a 
sagotra or sapravara girl. Therefore, such rules go to the root of 
the matter and are obligatory and, if there is a breach of them, 
the marriage is no marriage, it is null and void. So even if 
a person goes through a ceremony of marriage with a girl who 
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is a sagotra or sapravara or sapinda ( within prohibited degrees) 
she does not in law become his wife at all. These principles 
are very lucidly set!" forth by Medhatithi on Manu IIL 11, 
by the Mit. on Yaj. I. 53, the Madanapürijita and other works, 
Therefore, these questions of sagotra, sapravara and sapinda will 
be dealt with at some length later on. 


The question of the age of marriage for men and women will 
now be considered. This isa very interesting and instructive 
study. The age of marriage for both sexos has varied consider- 
ably from age to age, from province to province and also from 
caste to caste even at the same time, !"* As regards men there 
is no special rule as to the age before which a man was obliged 
io marry. A man could remain celibate all his life, while at 
least in medieval and modern times marriage has been abso- 
lutely necessary for evory girl. A man was to marry after ho 
had finished his Vedio studies; but the period of Vedic study 
was fluctuating ( i. e. it could be 12, 24, 36, 48 years or as much 
time as was necessary to master one Veda or a portion of it). 
Usually twelve years were devoted to brahmacarya in ancient 
times and as upanayana ordinarily took place in the 8th year 
(for bráhmanas) a man would ordinarily be 20 years old or 
more at the time of marriage. It is therefore that Manu (IX. 
94) remarks that a man of thirty may marry a girl of twelve 
years or a man of 24 who is in a hurry to become a house- 
holder may marry a girl of eight, Basing on this the Visnu- 
purāņa '° (TIT. 10. 16) says that the ages of the bride and 
bridegroom should be in the ratio of 1 to 3. Angiras says that 
the bride should be two, three, five or more years younger, In 
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the Mahabharata !*^ Gautama is prepared to give his daughter 
in marriage to Uttanka if he could be a youth of 16 years, In 
another place the Mahabharata (Sabha 64. 14 and Vanaparva 
5.15) uses the simile of a maiden not liking a husband of 60 
years. That shows that girla were sometimes married to even 
old men of 60 in those days as rarely in modern times slso. In 
the Mahābhārata (Anusaásana 44. 14) the respective ages of the 
bridegroom and bride are recommended as 30 and 10 or 21 and 
7; while the Udvahatattva (p.123) and S. Pr. p. 766 quote a 
verge from the Mahabharata that a man of 30 should marry a 
girl of 16 (but from the metre and context it appears that 
‘Sodaga-varsim’ as printed should be ‘ da$a-varsàm )’, 


In the Rgveda there are no clear statements about the exact 
age when girls were married. But there are indications that 
many girls were married at a sufficiently mature age (at least they 
were not married at the tender age of eight), We have already 
seen ( p. 435) that brotherless girls often remained unmarried till 
old age. One of the benevolent deeds! of the Aévins is that 
they bestowed a husband on Ghos& who was growing old in her 
father's house. Vide also Rg. I. 124. 7, IL. 17, 7, and Atharva- 
veda I. 17. 1. In Rg. X. 27. 12 it is said ' when a bride is fine 
looking and well adorned, she by herself seeks her friend from 
among men’. That shows that girls were grown-up enough to 
select their husbands. Some of the verses in the marriage hymn 
(such as Rg. X. 85.26-27, 46 ) indicate '** that married girls 
could not have been child-wives, but must have been grown-up. 
On the other hand in Rg. I. 116.1 it is said that the Nasatyas 
( Aávins ) bestowed a wife on Vimada who was an arbhaga (of 
tender age ).'8 But all that is meant seems to be that Vimada 
was a mere boy as compared with his rival kings who had 
come as suitors, The two verses Rg. I. 126. 6-7 ( which are 
ratber too naive ) indicate that girls were married before they 
had attained puberty. In Rg. I. 51.13 Indra is said to have 
given to old Kaksivat a wife named Vrcay& who is styled 
'arbhá' (young). But that word is only used in contradistinc- 
tion to the word ‘mahate’ ( grown old ) applied to Kaksivat 
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and conveys no idea of her exact age. 5 On the whole one 
may conclude that in the period of the Rgveda girls were 
probably married at any age (either before puberty or aftor 
puberty ) and sometimes remained spinsters all their life. The 
other Samhitàás and the Brahmanas do not shed much light on 
the question of the age of marriago for girls, Inthe Chan, Up. 
Usasti Cakrayana is described as dwelling in the Kuru country 
with his wife, who is said to have been 'àtikI' which Samkara 
explains as ‘ a mere undeveloped girl °,!* 


Coming to the ancient grhya and dharma sitras, it will be 
seen from several considerations that girls were married just 
before the time of puberty or immediately after it, Among 
the several requirements of the bride to be chosen several grhys 
sutras lay down that she must be a ‘nagnika’. Vide Hir. gr. 
I. 19. 2, Gobhila gr. III. 4. 6, Manava gr. I. 7. 8, Vaik. VI. 12.195 
The word nagnikà is variously explained by the commentators. 
Matrdatta on Hir. gr. explains that nagnika means ‘ one whose 
menstrual period is near’ i.e, one who is fit for intercourse, 
Astavakra, the commentator of the Mánava gr. explains 
nagnikà as ‘one who has not yet experienced the impulses and 
emotions of youth’ or ‘one who looks pretty even without 
clothes ' (taking the word along with ‘ sresthdm ' that follows ). 
The Grhy&samgraha !*" ( which is much later than the Gobhila 
gr.) explains ' nagnik&' as one who has not yet reached puberty, 
These varying explanations of the word ' nagnik&’ are due to 
the fact that when some smrtis and commentators wrote child 
marriages were not in vogue, while they were in vogue when 
and where others flourished. Vas, Dh. S. 17. 70 says ‘the father 
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should give away his daughter while she is still nagnika 
through fear of her attaining puberty ( while unmarried ),’ 
This shows that, according to Vas. nagnikà must have been a 
girl of tender years or one that had not attained puberty. 


There is another very important indication. Most of the 
grhyasütras prescribe that the married couple should be celibate 
for at least three nights after marriage (if not for a longer 
period ) For example, the Par. gr. (I. 8) says? * the married 
pair should (after marriage) not partake of ks@ra and lavana for 
three nights, should sleep on the ground (and not on a cot, for 
the same period ) and should not have intercourse for a year, 
twelve nights, six nights, three nights in the last resort’. Vide 
for a similar rule A$v. gr. I. 8. 10, Ap. gr. 8. 8-9, Sàn. gr. 
I. 17. 5, Manava gr. I. 14. 14, Kathaka gr. 30. 1, Khadira gr. 
I, 4. 9 and others, Such an injunction against intercourse for 
three nights after marriage would have been uncalled for and 
extremely inappropriate if girls had been usually married 
when they were only eight to ten years old. Such injunctions 
by so many authors presuppose that girls must have generally 
been very near puberty or past puberty at the time of marriage. 
Haradatta who belongs to about the 12th century A. D. expressly 
says? that (in his days) in certain countries intercourse was 
commenced immediately after marriage and that such a usage 
being opposed to Agv. gr. I. 8. 10 should not be followed ( but 
continence should be observed at least for three days after 
marriage). This shows that so late as 1200 A. D. in several 
countries the marriageable age of girls must have been at 
least about 14. 


In most of the grhyasütras there is & rite called ' oaturthI- 
karma’ (rite on 4th day after marriage). Vide Gobhila IT, 5, 
San. gr. I. 18-19, Khadira gr. I. 4. 12-16, Par. gr. I. 11, Ap. gr 
8. 10-11, Hir. gr. I. 23-24 &c. This rite has been described above 
(pp. 203-204) &nd corresponds to the garbhadhàna of later writers 
(e. g. Yàj I. 11) As cohabitation is expressly mentioned in 
connection with this rite performed on the fourth day after 
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marriage it follows that girls must have generally been quite 
grown-up at the time of marriage. 


In some of the grhyasütras and smrtis a slight prayascitta 
( purificatory ceremony ) is prescribed if the bride has menstrua- 
tion during the progress of the marriage ceremonies. Vide 
Baud. gr. IV. 1. 10, Kausika sūtra 79. 16, Vaik. VI. 13, Atri 
( ed. by Jiv. part I. p. 11 ). 


Gaut,'*° (18. 20-23) says ‘a girl should be given in marriage 
before she attains the age of puberty. He who neglects it 
commits sin. Some declare that she should be given 
in marriage before she begins to wear clothes. A marria- 
geable girl (who is not given in marriage by her father 
&c.) should allow three monthly periods to pass and after- 
wards unite herself to a blameless man of her own will and 
give up the ornaments received from her father (or her 
family )’. This passage establishes that even before Gautama 
(i. e 500 or 600 B. C.) there were people who advocated 
marriages of infant girls that did not care to put on clothes 
(i.e. who had no sense of shame if they went about without 
clothes ), that Gautama disapproved of this view, that he only 
prescribed that the marriage of girls should take place before 
puberty and he was not horrified if girls got themselves married 
sometime after puberty. But it is clear that no blame 
attached to the girl married after puberty or to the husband ; 
the idea, however, had arisen even then that the father or 
guardian incurred blame or sin by not getting a girl married 
before puberty. Manu (IX. 89-90) goes so far as to say 
‘A maiden may rather stay in her father's house even till her 
death, though she may have attained puberty; but the father 
should never give her to one who is devoid of good qualities. A 
maiden after attaining puberty may wait for three years (to 
see if she is given away by her father or brother &c. ) but after 
this period she should seek a husband who is similar to her.’ 
Anusüsanaparva 44. 16 is to the same effect. Baud. Dh. S, 
IV. 1. 14 and Vas. V. Dh. S. 17. 67-68 give the same rule as in 
Manu 1X.90. But both add ( Vas. 17. 70-71 and Baud. Dh. S. 
IV.1.12)that the father or guardian incurs the sin of destroying 
an embryo at each appearance of menses as long as the girl is 
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unmarried. Yàj I. 64 and Narada (stripurnsa, verses 25-27 ) 
-state the same rule. 


On account of this change in popular beliefs and senti: 
ments it came to be recommended that a girl must be married 
early and may be given even to one! who is devoid of 
qualities (in spite of Manu IX 89), Vide Baud, Dh, 8. 
IV. 1. 12 and 15. 


So we gee that from about 600 B. C. to about the beginning 
of the Christian Era it did not matter at all if a girl was 
married a few months or few years after puberty. But by about 
200 A. D. ( when the Yàj. smrti was composed ) popular feeling 
had become insistent on pre-puberty marriages. The reasons for 
this change are not quite clear. But it is possible to hold that it 
was due to the following circumstances, Buddhism had spread 
far and wide during these centuries with its encouragement 
of the institution of monks and nuns, There was laxity of 
morals among nuns. A further reason may be adduced viz. that 
girls had generally ceased to study anything, though some of them 
certainly did study in the times of Panini and Pataífijali, and so 
society did not like girls to remain doing nothing. From the 
times of the Rgveda (X. 85. 40-41) there was a mystical belief 
that Soma, Gandharva and Agni were the divine guardians of 
a girl and the Grhydsarhgraha ( quoted in the com, on Gobhila gr. 
III 4.6) says that Soma enjoys a girl first, then Gandharva 
enjoys her when her breasts develop and fire when she men- 
truates. Therefore, a feeling arose that a girl must be married 
even before she develops any distinct signs of femininity. 
Sainvarta '°5? ( verses 64 and 67) gives expression to this idea, 
Further, since marriage came to be looked upon as the upanayana 
in the case of women, naturally the age for upanayana (3th year) 
came to be looked upon as the proper age for marriage. Vide 
Samskarakaustubha quoted below. It came to be believed that 
there was no hope of heaven for & woman who died unmarried. 
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In the Salyaparva 9? chap. 52 we have the story of a girl, 
daughter of Kuni Garga, who practised severe penance till she 
reached old age and yet was told by Narada that if she died 
unmarried she would not go to heaven, The woman induced 
Srngavat of the Galava family for a day previous to her death to 
marry her by the promise of giving him half of her merit (punya). 
The Vaik, 4 ( V, 9), while describing the ceremony of funeral 
rites in cases of distress, mentions the curious practice of find- 
ing out a male of the same caste fora girl, who dies unmarried 
though of the age of puberty, with whom a sort of marriage is 
gone through and the girl is then cremated. Whatever the reasons 
may be, this tendency to bring down the age of marriage for 
girls was accentuated in the first five or six centuries of the 
Christian era, The Laugaksi! 5 gr. (19. 2) says ' brahmacarya 
for girls lasts till the 10th or 12th year’, The Vaik. ( VI. 12 ) 
says that a brahmana should marry a brahmana girl who is a 
nagnikü or gauri and defines nagnikà as a girl over eight years 
but less than ten and gaurl as one who is between ten and 
twelve and has not had menstruation. Apararka ( p. 85 ) quotes 
the Bhavisyapurana to the effect that nagnikà is one who is ten 
years old, Vide Sm. C. quoting Samgraha. Paràsara, Yāj. 
and Samvarta go even beyond this. Paràésara"5* ( VIL 6-9 ) 
says ‘a girl of eight is called gauri, but one who is nine years 
old is a rohini; one who is ten years old is a kanya; beyond this 
(i. e. after 10 vera) she is a rajasvala. If a person does not 
give away & maiden when she has reached her 12th year, his 
pitrs have to drink every month her menstrual discharge. The 
parents and also the eldest brother go to hell on seeing (an 
unmarried ) girl reaching the state of a rajasvalA ', Pardéara 
adds that the brahmana who marries such a girl should not be 
spoken to or admitted to dinner in the same row (as other 
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bráhmanas) and that he becomes the husband of a vrsalt, On 
the other hand the Vayupurdna ( 83. 44) extols the marriage of 
a gaurl by remarking that her son purifies 21 ancestors on his 
father’s side and6 male ancestors on his mother’s side, Sarnvarta 
( verse 65-66 ) has the same two verses as Parāśara (VII. 6 and 8) 
and winds up (verse 67) by saying that the marriage of a girl of 
eight is highly commended. The same four verses (Par&éara VII. 
6-9 ) occur in Brhad-Yama ( Anan. ed. ) chap. 3. 19-22, but the 
order is different. Angiras (vv. 126-128, Anan. ed.) has the 
same verses. KaSyapa as quoted in the Gr. R. (p. 46) says 
that a girl is called gauri when she is seven, a kanyaka when 
she is ten and kum&rI when she is twelve. It will be noticed 
that the smrtis of Vaikhadnasa and Ka$yapa differed from 
Parāśara as to the definition of gaurl. Further the three smrtis 
make marriage of a girl after puberty an extremely sinful act 
and condemn not only the parents but also the husband, while 
Baud, prescribed only a slight prayascitta for the father alone 
even if there was menstruation during the marriage rites, 
Marici’? ( quoted in Par. M. I. 2. p. 177) said that choosing a 
bride who was five years old was best. Even Manu (9. 88 ) 
recommended an early marriage if a very desirable bridegroom 
was available. Rama and Sita are said to have been respective. 
ly 13 and 6 at the time of marriage ( Aranyakanda 47, 10-11). 
But this passage appears to be an interpolation. In the 
Balakanda'®® it is expressly stated that Sita and her sisters 
enjoyed in private dalliance with their respective husbands 
immediately after marriage. If this is true then Sita could nog 
have been only 6 at the time of marriage. 


The rule that brahmana girls were to be married between 
8 to 10 years became general from about the 6th or 7th century 
and continued down to modern times. During the last two or 
three decades the marriageable age of girls owing to several causes, 
particularly the ravages of plague and the economic condition 
of the middle classes, has risen very high and marriages of girls 
even of poor bráhmanas hardly ever take place before 16 and 
have to be postponed to the age of 20 and beyond. Besides 
the Child Marriage Restraint Act (XIX of 1929, as amended 
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by Act 19 of 1938 ) has fixed the minimum age limit for girls at 
14 and persons getting their daughters married before the 
completion of 14 years are liable to be punished in a criminal 
court under the Act. Thereis no reason to laugh at ancient Indian 
writers for the low age of marriage they advocated. Child 
marriages were common in all countries of Europe. Even in 
England the age limits for boys and girls were recognised by 
the law only at 14 and 12 respectively until 1929, when the 
lowest marriageable age for both was fixed at 16 (19 and 20 
Geo. V. Chap. 36). Besides it must be remembered that when 
marriages of girls of tender years took place they were purely a 
sacrament. There was no question of consummation which took 
place only after puberty. Sages condemned intercourse even 
with one's wife before she attained puberty. 99 Winternitz in 
* Die Frau.’ p. 135 refers to a work of F. J. Furnivall on ‘Child 
Marriages, Divorces &c’ between 1560-66 A. D. in England 
from which it is clear that marriages of children of 9 or 10 (and 
rarely of even 2 or 3 years) took place in England only about 
300 years ago. 


These rules about the proper age for the marriage of girls 
affected only bràhmanas. Sanskrit poets and dramatists always 
depict that the heroines in their works are grown-up at the time 
of marriage and even Bhavabhiti imagines that Malat!, the 
heroine of his romantic drama of Malatimadhava, was so 
grown-up that it was practically a case of love at first sight. 
Vaik. ( VI. 12) requires a bráhmana bride to be a nagnikü or 
gauri, but does not prescribe the same qualification for a 
ksatriya or vaisya bride. In the Hargacarita princess Rajyasri 
is described as quite grown-up at the time of her marriage which 
was consummated on the very day of marriage (vide the last 
para. of the 4th Ucchvasa ). The Sarmskara-prakaga '°®° expressly 
says that there is no prohibition against marrying a girl who 
has passed the age of puberty for ksatriyas and others. Even 
in Pauranic times grown-up unmarried girls must not have been 
unheard of. The Gr. R. p. 83 quotes a passage from the 
Brahmapurana where the injunction to observe complete celie 
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bacy for one year, 12 days, 6 days or 3 days is construed as 
respectively referring to girls whose ages were 8, 12, 16 or 20 at 
the time of marriage.'°*! f 


Another important question is inter-caste marriages. It has 
already been shown ( pp. 50-58 ) how anuloma marriages were 
allowed, while pratiloma unions were condemned and how it 
was supposed that numerous sub-castes arose from such mixed 
marriages. 


It is the contention of several eminent scholars (e. g. 
Senart in his ' Caste in India’ translated by Ross p. 124) that 
caste as implied in modern usage and in its strict sense did not 
exist in the times of the Rgveda and the other Vedio Sambitas. 
We have seen, however, that the four varnas had been reco- 
gnised in the times of the Samhitas and that ideas of superiority 
and inferiority due to being of a particular varna had become 
quite prevalent. But the practices as to marrying outside 
one’s varna and taking food had not become as rigid and 
cast-iron as they became in medieval times. A few clear 
examples of inter-caste marriages may be cited from the Vedic 
Literature. The Sat, Br. (IV. 1. 5, 8. B. E. vol. 26, pp. 272-275 ) 
narrates the story of tho old and decrepit sage Cyavana who 
was a Bhargava (descendant of Bhrgu ) or Angirasa to Sukanyā, 
the daughter of king Sarydta, a descendant of Manu. The 
Sat, Br. (XIII. 2. 9. 8, #2 S, B, E, vol. 44, p. 326) quotes a half 
verse from the Vàj. S. (26. 30) and then remarks ' therefore he 
does not anoint (as king) the son of the vaisya woman.’ This 
suggests that a king might marry a vaisya girl, but her son 
would not have the Vedic coronation ceremony performed on 
him. Verses 17-19 of the Rgveda V. 61 are interpreted by the 
Brhad-devat& (V. 50) as referring to the marriage of the 
brahmana sage Sy&vü$va to the daughter of king Rathaviti 
Darbhys. The story of Kavasa Ailüsa who was styled ‘ disy&h 
putra ' ( either meaning ‘ the son of a das! or used as a term of 
abuse ) by the sages has been mentioned above ( at p. 36 ). 
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Turning to the dharma and grhya sütras, the matter stands 
thus. Some of the grbya sütras ( like Asv., Ap.) do not expressly 
say anything about the varna of the bride. The Ap. Dh. S.!9*? 
(II. 6, 13. 1 and 3) requires that one should marry a girl of the 
same varna, who was not given before to another and marriage 
with whom is in accordance with Sastra and says that by contra- 
vening these rules sin is incurred, So he condemns mixed marria- 
ges. The Mánava gr. 1.7.8 and Gaut. IV.1 require that one should 
marry a girl of the same varna and are silent about marriages 
with a bride of another varna, But Gautama knew of such 
marriages and enumerates the names of several sub-castes due 
to mixed marriages (IV. 14-17) and he includes among those 
who are unfit to be invited at a $r&áddha dinner a brahmana 
who is the husband of a woman of the Sidra caste (15.18), 
Manu (III. 12), Sankha and Narada !** (gtripurnsa, v. 4) say 
that the best course is to marry a girl of one's own caste. This 
is said to be purva kalpa (the foremost or the best procedure ). 
Many also speak of a less advisable course (anukalpa, as it is 
called) viz. that a bráhmana may take as wife a woman of any 
caste, a ksatriya may marry a woman of his own caste or a 
vaisya or a Sidra woman, a vaiáya may marry a vaisya or $üdra 
woman and a Südra only a $üdra woman. This is stated by 
Baud. Dh. S. I. 8. 2, Sankha, Manu III. 13, Visnu Dh. S. 24. 1-4. 
Par. gr. I. 4 and Vas, Dh. S. "55 J, 95. inform us that some 
teachers allowed a dvija to marry a $üdra woman but without 
Vedic mantras. But Vasistha himself condemns it severely by 
saying ‘one should not do so (i. e. marry a $üdra girl), for by 
doing so the degradation of the family is certain and loss of 
heaven after death’. Though the Visnu Dh, S, and Manusmrti 
state that a dvijati may marry a Sidra girl, that is not their own 
view, but they simply voice practices and sentiments prevalent 
in their time, since both denounce the marriage of a bráhmana 
with a südra girl in the most un-measured terms.  Vispu 
Dh. S. 26. 5-6 (S, B. E. vol. 7 p. 112) says that the union of 
a dvijéti with a Südra woman can never produce religious 
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merit ; it is from carnal desire alone that he marries her being 
blinded by lust; and that dvijati men who thus marry Sidra 
women quickly degrade their families and progeny to the status 
of &üdras', The ancient editor of the Manusmrti did not 
tolerate such marriages (though he gave expression to the 
common trend of view in III. 12-13) and condemns a dvijati’s 
marriage with a Sidra woman in the strongest language 
(III, 15-19, Manu III. 15 being the same as Visnu Dh. S. 26. 5) 
‘a bráhmana by having intercourse with a $üdra woman goes 
to hell and by procreating a son on her he loses his status 
as a bráhmana', Yàj I. 57 allowed a bráhmana or ksatriya to 
marry a girl of his own varpa or of the varnas next in order, 
but laid it down as his emphatic opinion that '*a dvijati should 
not marry a Sidra girl’. It appears however that prevailing 
public opinion and practice was too much for both Manu and 
Yaj.; for, both declare ( Yàj II. 125 and Manu IX, 152-153) 
that when a bráhmana has sons from wives of the four varnas, 
the son of a brahmana wife takes four shares (out of 10 in 
which his wealth is to be divided ), the son of a ksatriya wife 
takes three, of a vaisya wife two aud of a $üdra wife one. Yāj. 
( I. 91-92 ) recognises the marriage of a brahmana with a Südra 
and says that the son of such a union is a pāraŝava’ Manu 
III. 44 also recognises the marriage of a Südra girl with one of a 
higher class by saying that she holds the hem of the garment of 
a bridegroom of a higher class. 


This shows that the ancient smrtis ungrudgingly recognised 
marriages between a brahmana and a ksatriya or a vaisya girl. 
But opinion was not unanimous about the marriage of a dvijati 
with a gadra woman, Such marriages took place, but were 
looked upon with disfavour and often condemned with severity. 
Anuloma marriages were frequent enough till the 9th or 10th 
century A. D., but became rare later and for the last several 
hundred years they hardly ever took place or they were not at 
all recognized as valid by the communities concerned. The 
epigraphic records furnish well authenticated instances of 
intor-caste marriages, The Vakatakas were brahmanas (their gotra 
being Visnuvrddha) The Poona plates of Prabh&vatigupta (E. I. 
vo]. 15 p. 39) establish that she was a daughter of Candragupta 
II. ( first quarter of 5th century A. D.) of the Imperial Gupta 
dynasty and became the chief queen of the king Rudrasena II of 
the Vakataka line. The Talagunda pillar inscription of the 
Kadamba king Kakusthavarman ( E. I. vol. 8 p, 24) recites that 
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the founder of the Kadamba family was MayüraSarman, a 
bráhmana, who being exasperated with the Pallavas of Káiüocl took 
up the sword. His descendants have names ending in varman (as 
ksatriyas should have, according to Manu II. 32). Tho inscrip- 
tion mentions that Kakusthavarman ( who was 4th in descent 
from Mayüras$arman ) got his daughters married to Gupta and 
other kings. In the Ghatotkaca Inscription of YaSodharman 
and Visnuvardhana (A. S. W. I. vol 4,p.140) we are 
told that Soma, a brahmana and ancestor of Hastibhoja, 
minister of the Vakataka king Devasena, gave his heart to 
wives born in brahmana and kgatriya families, The Tip- 
perah copper-plate grant of a chieftain called Loksnàtha 
( E. I. vol, 15, p. 301 ff) dated in the 44th year ( probably of the 
Harsa era i. e. about 650 A. D.) says that Lokanatha’s ancestors 
belonged to the Bharadvaja gotra (p. 306) and that the 
maternal grand-father of Lokanátha was KedSava who is said to 
have been a parasgava ( p. 307), while Kesava’s father Vira was a 
brahmana (dvijasattama). Viriipadev!, a daughter of the 
famous Vijayanagara king Bukka I (1268-1298 A. D. ), was 
married to a brabmana named Brahms or Bomanna Wodeya, 
who was the Governor of the Araga province ( E, I. vol. 15, p. 12 ). 
Vide also E, I. vol. 18, p. 87 (dated 894 of the Vikrama era ) 
for Pratihara kings being descended from a brahmana Hari- 
candra and the latter's ksatriya wife ; the Atpur Inscription of 
Saktikumara dated in sathvat 1034 (977 A. D.) which states that 
the founder of the Guhila dynasty was a brahmana Guhadatta, 
whose descendant Bhartrpatta married a Rastrakita princess, 


Classical Sanskrit Literature also yields certain well- 
known instances of inter-caste marriages. The Malavikagnimitra 
of Kalidasa shows that Agnimitra, a son of Senàpati Pusya- 
mitra of the Sunga dynasty and a brahmana, married Malavika 
who was a ksatriya princess. In the Harsacarita of Bana 
( Ucchvasa I towards end) we are told by Bana himself that 
among the friends and companions of his wanderings there 
were his two p&ra$ava brothers Candrasena and MA&trsena 
(i.e. step-brothers from a Sidra wife of his father) Rajasekhara, 
teacher of king Mahendrapala of Kanoj, says in his Karpüra- 
mafijar! ( I. 11 ) that his accomplished wife Avantisundar! was 
descended from the C&áhuána (modern Chavan) family (i. o. 
from a ksatriya family ). 


It is extremely difficult to say when exactly inter-caste 
marriages even between dvijátis came to be prohibited by the 
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smrtis and writers of digests. Visvaripa * on Yāj. III. 283 
( not later than first half of 9th century ) clearly suggests that 
in his day a bráhmana could marry a ksatriya girl. Medha- 
tithi on Manu III. 14 suggests that about 900 A. D. at the 
latest marriages of brahmanas with ksatriya and vaisya girls 
took place rarely in his day, but not with sadra women; and 
the Mit. on Yàj does not at all say that though marriages 
among dvijitis (anuloma ones) were allowed by Manu and 
Yaj, they had entirely ceased to be regarded as valid by its time. 
Many of the medieval digests and writers like the Sm. O. and 
Hemüdri quote verses stated to be from the Aditya-purana or 
Brahma-purána on matters forbidden in the Kali age ( and 
so called Kalivarjya) among which inter-casto marriages are 
included, 


The Ápastamba"? smrti (in verse ed, by Jivananda I, p. 549, 
chap, IX ) says that by marrying a girl of another caste a man 
incurred the sin of mahapataka and had to undergo the penance 
of 24 krechras, The Markandeya-purana ( 113. 34-36 ) narrates 
the story of king Nabhaga who married a vaisya girl by the 
ráksass form of marriage and who consequently incurred sin. 


The state of the law as to inter-caste marriages in British 
Indian courts may be briefly indicated here. By the Special 
Marriage Act ( III of 1872 as amended by Act XXX of 1923) 
both anuloma and pratiloma marriages are validated if they are 
registered and solemnized according to the procedure prescribed 
by the Act. But if a marriage is not so solemnized under 
that Act, but under the general rules of Hindu Law, then all 
pratiloma marriages are invalid throughout British India, 
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But anuloma V'* marriages have been recognised as valid by 
some High Courts in India; the Allahabad High Court, however, 
regards all anuloma marriages even as invalid. 


The next restriction that the girl to be married must not be 
a sapinda of the bride-groom has now to be considered. Sapinda 
relationship is of special importance in three matters, viz. 
marriage, inheritance and &$auca '°® (impurity on birth and 
death). The prohibition against marriage with a sapinda girl 
applies to all varnas including the Sidra! There are two 
schools about the meaning of sapinda, one represented by 
the Mitaksara and the other by Jimiitavdhana (author of the 
Dàyabhága). Both are agreed that a sapinda girl cannot be 
married, but they differ as to the meaning of the word. We 
shall first understand one interpretation of sapinda. The locus 
classicus ia the commentary of Vijü&neSvara on Yàj I. 52-53 
a substantial portion of which is translated here: "'asapin- 
dam’ (in Yàj. I. 52) means a woman who is not a sapinda and 
sapinda means one who has the same pinda i, e. body (or particles 
of the body) Sapinda relationship (between two persons) 
arises from (their ) being connected by having particles of the 
same body. Thus, the son has sapinda relationship with his 
father by reason of the ( fact that) particles of the father’s body 
continue in him {the son), Similarly (there is gapinda rela- 
tionship ) with the paternal grandfather and the like (of the 
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grandson and the like) because through his (the grandson’s ) 
father particles of the body of the grandfather continue in ( or 
are connected with) him (the grandson ). Similarly (the son hag 
sapinda relationship) with his mother because particles of the 
mother's body continue in him. Thus (a person has sapinda 
relationship) with his mother's father through his mother; sa 
(one has sapindatà ) with one's mother's sister or mother's brother 
also by reason of the connection with (or continuity of) particles 
of the same body (viz. the body of the maternal grandfather ). 
So also (a person has sapindaté) with the paternal uncle, the 
paternal aunt and the like, Similarly the wife has sapinda 
rolationship with the husband because she produces( with the 
husband) one body (viz. their son). "'! In the same way 
brother's wives (are sapindas) of each other, because they produce 
one body (viz. their respective sons) with their respective 
husbands who are produced from one body ( viz. their husbands’ 
father). In this manner wherever the word sapinda occurs, 
there one has to understand connection with ( or continuity of ) 





1071. The words ‘aut vent ae wear qaiea? are translated 
differently by Golap Chandra Sarkar in his * Hindu Law » (Tth ed. of 
1936 ) pp. 81-82 as ‘similarly arises the sapinda relationship of the 
husband with the lawfully wedded wife by reason of (their together ) 
forming one body ’ (i. e. one person, hence the wife is called half the 
body of the husband). The learned author thinks that his translation 
is the correct one and others went wrong in translating as in the 
passage above, His translation cannot be accepted for several reasons. 
In the first place, it is opposed to the explanation of the Bajambhatt! 
snemali Seared qae earcaareratyerd: (i. e. particles of the 
bodies of the husband and wife continue in or are concerned with one 
body, the son, that is produced by them both ). That husband and wife 
are one is a pleasant fiction but hore VijüZnedvara is stressing the 
physical continuity of particles. The husband and wife though said to 
be one are still two bodies. No one says that their bodies become 
physically one. Besides the objection that if they do not beget a son, 
tne husband and wife will not be sapindas is not sound. Rules and 
principles are [aid down for generality of cases and regard is to be had 
to their capacity to produce a son, The fworgiweg (III. gatd p. 280 ) 
shows that G. C. Sarkar is wrong ‘qaen R fgata mÂ: ga- 

maa Titar wr gpesttorerfquqorgeqen | wait cera: TEN TE ung- 
qeflat a went mi nR srareetiaanttrrmererdisete ty A 
woman's husband's brother’s wife is the receptacle ( adh&ra ) for a son 
who is procreated by the husband’s brother and his wife, the former 
of whom has particles -of his father whose particles continue in the 
husband of the woman, 
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particles of the same body either directly or mediately. '™* 
On the word 'asapindám' it was explained that sapinda rela- 
tionship arises immediately or mediately by reason of the connec- 
tion with partioles of the same body; this may prove to be too 
wide a statement, since in this beginningless aazisára, such a rela- 
tionship might exist in some way or other between all men; 
therefore ( the sage Yajiiavalkya ) states ‘after the fifth on the 
mother's side and after the 7th on the father’s side’, After the 
fifth on the mother's side i. e. in the mother's line and after the 
7th on the father's side i.e. in the father’s line sapinda 
relationship ceases. These words ( viz. sapinda......ceases ) are 
to be taken as understood (in the text of Yaj.). Therefore the 
word ‘sapinda’ though it applies everywhere (i.e. to a very 
wide circle of persons ) by the expressive (i. e. literal) power 
of its component parts, is restricted to a certain definite sphere, 
like the words 'nirmanthya' "* and ‘ pankaja’, And so the 
six (ascendants ) beginning with the father and the six 
descendants beginning with the son and the man himself aa 
the seventh (in each case) are sapindas; wherever there is a 
divergence of the line, the counting shall be made until the 
seventh in descent is reached including him (i, o. the ancestor ) 
from whom the line diverges; in this way the computation is to 
be made everywhere. And so the fifth (if a girl), who stands 
in the fifth generation when a computation is made beginning 
with the mother and going up to her ( mother’s ) father, mother’s 
paternal grandfather &c., is styled in an indirect way ‘fifth 





1072. There is direct continuity of particles of the bodies of the 
parents in the son and there is mediate connection of particles between 
grandparents and grandchildren and 80 on. 

1073, As the world proceeded from the Creator every ono has in hig 
body parts of the Creator, Inthe Tai, Up. II. 6 we have ‘etsanrza 
wy ext nda. rA wimqum? and alsoingreqva VI, 2. 3. This is relied 
upon for limiting s&pindyain Par. M. I. 2. p. 59. The words aga: and 
fga: of Ysj. are repeated in the Mit. and explained as arg: Ward and 
aq: sarà respectively and the Mit. adds that in Yaj. 1.53 (latter half ) 
we have to understand the words arfavet feda (sapinda relationship 
censes ). 

1074. The word ‘pankaja’ literally means ‘springing from mud’ and 
may apply to every water plant, but it is restricted by usage (rüdhi) to 
a lotus plant i.e. the wide literal or etymological (yaugika) meaning 
of the two parta ‘ paika (mud) and ‘ ja ' (springing from ) is restricted 
by popular usage to a single plant springing from mud, ‘Nirmanthya’ 
is the word used for producing fire by friction. Literally the wọrd 
means ‘ what is to be churned ’. à 
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from the mother’s side’ ( by Yaj. ). In the same way ‘the seventh 
from the father's side’ (in Yaj.)-is she who is the seventh in degree 
(from an ancestor) when computation is made beginning from the 
father and proceeding up to the father's father and so on af 


According to this explanation of the Mit&ksar&"'5 the 
following rules about prohibition based on sápindya follow: 
(1) In computing degrees the common ancestor is to be 
included; (2) regard is to be had to the father and mother of 
the bride and bridegroom both; (3) if computation is made 
from the mother’s side of either the proposed bride or bride- 
groom, they must be beyond the fifth degree (i. e. they 
must be 6th or further on) from the common ancestor 
and if it is made through the father of either, they must be 
beyond the seventh from the common ancestor ( i. e. they must 
be eighth &c,). This last postulates four different classes of 
cases, viz. descent from a common ancestor may be traced 
through the fathers of both bride and bridegroom or through 
the mother of both, or through the mother of the bridegroom 
and the father of the bride or through the father of the bride- 
groom and the mother of the bride, The method of computing 
degrees is entirely different from the English method as is made 
clear by the remarks of the Mit. translated above. The rules 
require that both must be beyond sapinda relationship as 
defined and limited above. For example, tracing descent through 
the fathers of both bride and bridegroom, if the bride is 8th 
from the common ancestor (called kufastha in dharmasastra 
works) and the bridegroom is 6th, there can be no marriage, 
as though the bride is beyond the limits of sapinda relationship 
to the common ancestor, the bridegroom being 6th from the 
kütastha has sapinda relationship with the kitastha, These rules 
apply according to the Mit. only where the ancestors married 
women of their own varns. But if an ancestor married a 
bráhmana girl and also a ksatriya girl and a question arose 
about the eligibility of marriage among descendants of these 
two wives, then prohibition based on sapinda relationship 
extends up to only three degrees (and not seven or five ), 75 





1075. Vide extract (text) from the fararer in appendix, 

10760. qra Warrants pem arr g (reta |... Ayeate aE- 
fafa | fare on qr, 1. 58; the graa p. 109 explains differently the 
statement of Paithinasi. pial lit Ni id 

arfireriperfavufas at quier vars «engan git req 
III gwid p. 285; the sperm pp. 198-140 gives these 
explanations. 
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It should not be supposed that these rules of the Mit. are 
universally observed. The texts themselves are in conflict, 
Further, the customs and usages as to prohibited degrees for 
marriage are so divergent in the various parts of India and 
among the hundreds of castes and sub-castes that it is impossible 
to state any rule as universally or even generally applicable. 
A few examples of conflict among the smrtis are cited by the 
Mit, itself, Vas. Dh. S. (8. 2) says ‘(he may marry ) the fifth 
on the mother’s side and 7th on the father’s side’, while Yàj as 
interpreted by the Mit. makes it necessary that the girl to be 
eligible must be 6th from the common ancestor traced through 
the mother and 8th when traced through the father. Paithinasi 
says ' the girl must be beyond three degrees on the mother's ° 
side and five degrees on the father’s side’, These two are 
explained away by the Mit. by saying that these texts do not 
authorise & marriage with a girl who is distantfrom the common 
ancestor by a lesser number of degrees than those propounded 
by Yāj. but they only prohibit marriage with girls who are 
nearer in degrees than those stated in those texts, But this 
reconciliation of the conflict among the smrtis is not at all 
satisfactory. 


The following diagrams illustrate the application of the 
rules of sapinda relationship according to the Mitakgara, In 
all of them A represents the common ancestor and the letters 
S and D represent respectively sons and daughters. According 
to the Mit, computation has to be made from ( and inclusive of ) 
the common ancestor in all cases and both the bride and bride- 
groom have to be beyond the prohibited degrees, '?"? 


1076. waft aatik qun quát dv "We: ngaa, Miaria mne 
camia wp Rya m a Sateen agaigai s gaerameadiafa qi 
aamu: far on a. 1. 53; the words quist argaryra: quát faqueger: 

are wfawudqs 8. 2 (the preceding qw being age ...... arii faq). The 
faotufàry (III. gatd pp. 284-285 ) collects together more such passages, 
holds that they are not to be construed as allowing an option, but as re- 
ferring to descendants one of whose ancestors had been adopted or whore 
the descendants of one ancestor trace descent through a brahmana wife 
and a kgatriya wife. æ. wt. (pp. 612-613) also quotes passages similar to 
those in the faorafery, but seems to hold that there is an option due to 
family or local usages. Vide ¢. st, pp. 707-718. 


1077. The fe-aaragag quoted in the qunm (p. 116) is quite 
explicit ‘dari frat veega wo) a aat | ores 
PTR V? 
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No. 1 
A 
| 
D (2) D (2) 
B (3) S (3) 
8 (4) 8 (4) 
8 (5) D (5) 
8 (6) 8 (6) 
8 (7) 8 (7) 
D (8) 8 (8) 


Here a valid marriage might take 
plaoe between 8(8) and D(8) because 
sapinda relationship for both is 
traced through their fathers and 
both are removed from the common 
ancestor A by more than seven 
degrees or generations. 


No. 3 

A 

| 
8 (2) 8 (3) 
8 (3) 8 (3) 
S (4) 8 (4) 
D (5) D (5) 
8 (6) D (6) 
D (?) 8 (7) 


Here a marriage may take place 
between S8(6) and D (6) because 
their sapinda relationship is to be 
traced through their mothers and 
both are removed from the common 
ancestors by more than five degrees. 
But a marriage cannot take place 
between §(7) and D(7) as the 
sapinda relationship of D (7?) is to 
be traced through her father and 
sheís not more than 7 degrees from 
the common ancestor. 
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No. 2 

A 

l 
8 (2) , 8 (2) 
8 (3) _ 8 (3) 
8 (4) 8 (4) 
D (5) D (5) 
S (6) D (6) 


Here a valid marriage may take 
place between S (6) and D(6) 
because sapinda relationship of 
both is in this case traced through 
their mothers and they are both 
removed from the common ancestor 
by more than five degrees. 





No, 4 

A 

l 
8 (2) 8 (2) 
8 (3) 8 (3) 
S (4) 8 (4) 
D (5) 8 (5) 
D (6) S (6) 


Here a marriage cannot take place 

between D (6) and S (6) as the sapinda 
relationship in the latter's case is 
to be traced through his father and 
he is not more than seven degrees 
removed from the common ancestor, 
though D (6) whose sapinda rela- 
tionship is to be traced through her 
mother is more than five degrees 
from the common anoestor. Aoc- 
ording to Balarmhbhatta and some 
others marriage will take place as 
D(6) is beyond five degrees (tracing 
through her mother), though 8(6) is 
within 7 degrees (tracing descent 
through his father) and so is not 
outside sapinda limits, 


All these four examples are taken from the Dharmasindhu 
(III Pürv&rdha p. 226-227). No. 3 illustrates what is called 


H.D. 58 
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sapinda relationship by ‘ frog'sleap'.'"5 Just as a frog leaps 
from one spot to another leaving intervening objects untouched, 
go in this example No. 3, there is sāpiņdya between D(5) and 
D(5), but S(6) and D(6) are left unaffected by sápindya ( as 
relationship is traced through the mothers of both), while 
süpipdya reverts to affect D(7) and S(?7) The maxim of 
' frog's leap’ is a very ancient one, being exemplified by the 
Mahabhasya of Patafijali.'?? 


The rules about prohibition of marriage on the ground of 
sapinda relationship, particularly where cognates (persons 
connected through females) were concerned, have not been 
observed in numerous instances over wide areas from very 
ancient times. One striking illustration is the question whe- 
ther a man can marry his maternal uncle's or his paternal 
aunt's daughter, particularly the former. On this point opinion 
has been sharply divided from ancient times. Ap, Dh. S. I. 7. 
21. 8 includes among pataniya actions (mortal sins) sexual 
intercourse with the uterine relations ( mothers and sisters ) of 
one’s parents and their children. This would prohibit marriage 
with one’s maternal uncle’s or paternal aunt’s daughter. Baud. 
Dh. S. I.!°8° 1, 19-26 notes that there were five practices peculiar to 
the south viz. eating in the company of one whose upanayana 
has not been performed, to eat in the company of one’s wife, to 
eat stale food, to marry the daughter of the maternal uncle or 
of a paternal aunt and there were five practices peculiar to the 
north. Then he proceeds to state the argument that those who 
follow the practices mentioned by him in countries other than 
those where they prevail incur sin, that Gautama (XI. 20) holds 
this last argument to be wrong and then Baud. states his own 


1078. gema: mh dem garen Ra rR, Tara 
mAd gat var: da yqrencaraftearayeda gri Lik aggere | 
pills gery p. 227; ww g ava fafvawaft arosi ave gftaegrogedi 

wt geurerareqt equi qut er fang mpeerqreerggferersfa a eee: 
MA liie WwfAr qur! dew o farm) Aviary DII quid p. 283. 
The a. «i. p. 612 refers to this, 


1079. avgmemdtistraren | qur negent segg Texter caer: | 
wurde vol. I. p. 44 and vol. III. p. 25, 

1080. qarn ARRA Area: | rfr. p irorwearfet varearemmat i 
Tirgak eu sitat firm ww tert ogitrirert argefqqerqgíaqmeefafa | 
e ne fpercfeerepdegeerefirefiperefiet |... Ede aan tend ae 
afta Reanga N. v. q. I. 1. 19-26. 
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view that one should pay no heed to either set of practices, as 
both are opposed to smrtis and the views of Sistas. - From this it 
is clear that a marriage with one's maternal uncle's daughter 
or paternal aunt’s daughter was in vogue in the south ( below 
the Narmada probably) long before the Baud. Dh. S. (i. e. several 
centuries before the Christian era) and that North India did 
not go in for such marriages and that orthodox sütra writers 
like Gautama and Baudhayana reprobated such practices. Manu 
(XI. 172-173) forbids such marriages “ on approaching ( for 
carnal intercourse) the daughter of one's father's sister or of 
one’s mother’s sister or of mother’s full brother, a man 
must undergo the penance called 'cándràyana'. A wise man 
should not take as his wife (any one of ) these; they are not fit 
to be wedded because they are (sapinda ) relatives, for by wedd. 
ing them one sinks low (i. e. falls into hell or loses caste)”. 
Haradatta on Ap. Dh. S. II. 5. 11. 16 quotes a verse from 
Satatapa "*! prescribing the penance of cándràyana for marrying 
one's maternal uncle’s daughter or a girl having the same gotra 
as one's mother's gotra (i. e. maternal grandfather's gotra ) or a 
sapravara girl and a text of Sumantu forbidding marriage with 
the daughter of the brother of one’s mother or step-mother. It 
would be seen that all these relatives are third from the common 
ancestor and go are very much within the prohibition against 
marrying a sapinda, whatever be the number of prohibited degrees 
for marriage that aré accepted. Kumārila in his Tantravartika 
while discussing the scope and validity of sadácára (on Jaimini 
I. 3.7) enumerates many lapses from good conduct attributed to 
great men and heroes of the past and tries to explain away 
those violations of good conduct. The charge brought against 
Vasudeva (Krsna) and Arjuna, the central heroes of the 
Mahabharata, is that they respectively married Rukmini and 
Subhadra who were their maternal uncle’s daughters ( this being 
forbidden ). Kumarila makes very scathing remarks against this 
practice '®* prevalent among southerners and then refutes this 
charge by saying that although in the Mahabharata (Adiparva 
219. 17-18) Subhadraé is described as the daughter of 





1081. grac: | mre garg aat ade wi aart We A- 
aqrearqot GUY 1 GAY: ... ITET: sat RANA ASENET MESETA- 
EATS ArT THAT HA i equ on sry. q. q, LL. 5. 11, 16. 

1082. wargaaat aey qriaronreveg qeafa | ore? g msn aaa ww 
gaia anik p. 204. 
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Vasudeva and sister 9? of Krsna, she was really not 
go, but that she was Vasudeva’s mother's sister's daughter 
or was the daughter's daughter of the sister of the 
father of Vàsudeva's mother (or step-mother RohipI ),'% 
Kumirila argues that such female cousins one degree or 
several degrees removed are often spoken of as sisters. Vide 
my notes to the Vyavahiramayiikha pp. 200-202 where 
this matter is fully explained. This reply of Kumarila well 
illustrates the method of dealing with inconvenient texts 
adopted by mImamsakas like Kumarila when the texts run coun- 
ter to their cherished views. Vi$varüpa on Yaj. III. 254 quotes 
Manu XI. 172 and verses of Sarnvarta prescribing the penance 
of Parüka for carnal intercourse with one’s maternal unole's 
daughter."95 Medhatithi on Manu IL. 18 refers to this practice as 
prevalent in some countries, and says it is opposed to the rule of 
Gautama (IV. 3) about prohibition on the ground of sápindya 
and explains how such practices might have arisen. Persons 
making love to the handsome daughters of their maternal uncles 
married them for fear that they might otherwise be punished 
by the king; it may be that others literally following the 
words of Manu IV. 178 held by the practice which their fore- 
fathers resorted to for fear of punishment.: Among medieval 
writers, some condemn this practice, others justify it. Aparárka 
( pp. 82-84) after a lengthy discussion condemns marriage with 
maternal unole's daughter, The Nirnayasindhu also does the 
same ( p. 286 ). 


Among those who support marriage with a maternal uncle's 
daughter the most prominent are the Sm. C. (I. pp. 70-74) and 
the Par. M. (I. 2. pp. 63-68). They both admit that there are 


1083. qe had a son wg and a daughter guy (who being given in 
adoption to ymist was called edt). Vide smíqué 111. 1-3. The son 
of qui (get) was orga. gaar is described in the smíqwd as the 
daughtor of we and sister of wrgdqw (ger). If these words are 
literally understood gargr would be Arjuna’s maternal uncle's daughter. 


1084. «uf mgla saqen cad DE dad] 
Sirata fasten eara TER wn ary angérqeretargfirar A aftorareu- 
amag ferra | eder nr 

1085. argars wur sag, gat 9 magae swa car near frat Mercer 
fagivafa u dws quoted by fasquq on wr. III. 254. 

1086. (dw TORINA | uerHi ASR ERTAIN TN- 
agza: MIR! ar erfügtat 'Wereq (qut aa) wearer 
"pgs qier uA sau | Aue on ag I. 18. 
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passages of Manu, Sat&taps, Sumantu (all quoted above) 
and others condemning marriage with a maternal uncle’s 
daughter, yet they say that there are passages of the Veda 
and some smrtis in support of it and Sistas (learned and respect- 
able persons) observe this practice and so such marriages 
are sadàácüra and not forbidden. They rely upon two 
Vedic passages; one is from the Sat, Br. I, 8. 3. 6 (S. B. E. 
vol XII. p. 238) “thus the separation (of the eater and the 
eaten ) is effected in one and the same act; hence from one and 
the same man spring both the enjoyer (the husband) and the 
enjoyed ( the wife); for now kinsfolk live sporting and rejoicing 
together saying ‘in the fourth or third man (generation) we 
shall unite’, And this is soin accordance with that (separa- 
tion of the spoons ).” 1°87” The mention of the union in the third 
generation is understood by the Sm. C. as referring to the 
marriage of a person with his maternal uncle’s or paternal 
aunt’s daughter. Visvarapa also refers to this passage ( on Y4j. 
1. 53), but he does not draw the inference that such marriages are 
authorized by the Veda. Another Vedic verse is relied upon by 
the Sm. O. and Par. M and other works. It is a verse from a 
Khila sükta ' Come, O Indra, by commended paths to this our 
sacrifice and partake of your portion. They (the priests) have 
offered the fat seasoned with ghee that is thy portion, as the 
maternal uncle's daughter or the paternal aunt’s daughter (is 
one’s lot in marriage )’.’* This verse is referred to by 
Vi&varüps on Yāj.( I. 53) but his explanation of it is different 
viz. that it really indicates one out of four different alternatives 


1087. mra qw RAL sur ARRAI Teagan areas MI wq 
R wat get gait dacome git fq qu fiara smear sae | reg ed i 
maau I. 8. 3,6; ga fe hy get rene | sta qifravteriteiqugaqdgentdt- 
ahorargth watt mun HzeAeT gaa) daresay Raga gemi 
hwe I. p. 72. 

1088. Vide Aufrecht's Rgveda vol. II. p. 672, The verse is sqi- 
Seq afufaüfxardeü ni at arity gee! qui supsiqevm der amet 
dgr arfan. Aufrecht reads qar gg: for gat wg:. This occurs also 
in the frgunqttfire ( XIV. 31 ed. by Roth, though some Mss omit it ) 
whore the reading is yg: for srg: smrerdi reads ‘gat wgaiqueae 9 aw wur: 
QgesadrrafRata: 17, Tbe text as printed in exper seems to be corrupt, 


smug takes ag: as meaning eqware: and adds qur darii vei dtt rat- 
Aaea easier &c, ( p. 83). 
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as regards prohibited degrees for marriage. *  Apar&rka (p. 83) 
on Yàj. I. 53. reads the latter half somewhat differently and 
so interprets it as to spell out of it a prohibition against 
marrying a maternal uncle's daughter. This text is quoted in 
I. L. R. 7 Mad. 548 at p. 550. The Smrticandrika relies upon a 
passage of the Caturvim$atimata that allows a marriage of 
persons who are third or fourth in descent from a common 
ancestor on both sides (on the mother's or father’s side ). 
There is also a text of Brhaspati which prescribes that the 
practices of the countries, castes and families should be guarded 
(or enforced) by the king as they have been in vogue from 
past times, otherwise the subjects become inflamed and among 
such practices he instances ‘ Bráhmanas in the south marry the 
maternal uncle's daughter '?? So there is smrti authority for 
such marriages. Besides southern Sistas deeply read in the 
Vedas and acting according to the meaning of the Veda prac- 
tise marriage with a maternal unole's daughter. Here both Sm. 
C. and Par. M. are on very firm ground, The Smrtimuktáphala 
of Vaidyanátha says ‘among the Andhras Sistas deeply read 
in the: Vedas follow the practice of matulasutà-parinayana and 
among the Dravidas respectable people allow marriage of a 
person with a girl who is fourth in descent from the common 
ancestor ’.!°*! Among several castes in the Deccan and the 
Madras Presidency, not only is marriage with a maternal 
uncle’s daughter allowed, but it is highly commended. Even 
certain bráhmana castes like the Degastha brahmanas of the 
Karnataka and Karhádá brahmanas observe this practice in 
modern times. The Sarhskarakaustubha ( pp. 616-620 ) and the 
Dharmasindhu support matulasutd-parinayana. 

Both the Sm. C. and Par. M. say that though the Vedic 
passage from the Satapatha is a mere arthaváda (a laudatory 
statement ) in praise of a Vedic act, yet on the analogy of the 
words ' he holds ( the samidh ) above (the sruc) for gods’, which 


1089. Raft SARIIN: mew | avd waar Tae as: | 
Tam ange: waa fuge git fre: mare car wR gata: (o aqudifa ugi: i 
ge: qd: start ATTAT: mem s... ad ow owewqu ow fare: | aera. 
Aaa ereda: | flarar on wt. I 53. 

^ 1090. gongst «p X usi mpfi: mdw 8 crete Gu 


"geqasequr N grome gat ies: | qeetia quoted in 


1091, grfroreerat ave sedg Aura! Saraleprrere (sre of aag- 
RI TNT vari eratis fren: wg Anara | RE. 
WR p 
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are construed by Jaimini (III. 4. 15) as a vidhi ( as a positive 
rule) on account of their apürvatva ( not being known from any 
other source), these words of the Satapatha are also to be con- 
strued as a vidhi (of the marriage with maternal uncles 
daughter ).'*? The Sm. C. also presses into service the Vedic 
verse ( Rg. X. 16.5) addressed by Yam! to Yama, But that 
mantra does not clearly refer to cross-cousin marriages. 

The smrti passages that condemn cross-cousin marriages 
are explained in a peculiar manner by the Sm. C. and the Par. 
M. When a woman is married in one of the four forms, brahma 
&c., she passes into the gotra of her husband, becomes a sapinda 
in the husband's family and so she is severed from her father’s 
family (as to gotra and sapinda relationship); but when a 
woman is married in the àsurs, gandharva and other forms» 
she does not pass over into the gotra of her husband, but remains 
in the gotra of the father and her sapinda relationship with her 
father and brother continues. Therefore the son of such a woman, 
if he marries the daughter of his mother's brother, would be 
marrying a girl who is a sagotra and sapinda of his mother. 
The Sm. C. and the Par. M. and other works say that the smrti 
texts forbidding marriage with maternal unole's daughter refer 
to a person whose mother was married in the gandharva, Asura 
and the other two forms, but not to a person whose mother was 
married in the bráhma and the three other approved forms. 
This is the reasoning of the Sm. C. and the Par. M.!?? 
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These rules about probibition on the ground of sapinda 
relationship cause great difficulties in modern times, when 
owing to the rapid spread of co-education and the rise in the 
marriageable age of girls, love marriages have become some- 
what frequent. Lovers do not stop to consider such (to them ) 
trivial matters as sapinda relationship, but the law is often 
inexorable. The narrowing of the limits of sapinda relationship 
is permitted by the authors of commentaries and digests only 
on the ground of immemorial family, caste or local usage. For 
example, the same authors, who hold that marriage with the 
maternal uncle’s daughter is sanctioned by Vedic texts and 
custam, condemn and forbid marriage with one's paternal aunt’s 
daughter or with one’s maternal aunt's daughter ( vide below ). 
There are & few verses cited from the smrtis which favour the 
narrowing down of sapinda relationship. For example, the 
Caturviméatimata!??* states ‘According to Sakatayana there 
is no blame in marrying a girl who is 7th or 6th or 5th (from 
the common ancestor ); similarly Manu, Parasarya, Yama and 
Angiras say that one may marry a girl who is third or fourth 
(from the common ancestor) on both sides (i. e. from her father’s 
side or mother’s side). Whoever enters into such marriage 
alliances by relying on the usage of his country or of his 
family is always entitled to associate with people and this is 
seen from the Veda’, Pardgara (as quoted in the Nirnayasindhu 
and other works) says‘a man who is himself fourth or fifth 
(from the common ancestor ) may according to Parüsara's view 
marry a girl who is 4th or 6th (from the common ancestor ), but 
one who is himself fifth cannot marry a girl who is also fifth 
(from the common ancestor)' The Sarmskürakaustubha, the 
SápindyadIpiká and a few digests hold these verses authorita- 
tive and allow such marriages provided they are in accordance 
with local or family ussge. As against this the following facts 
have to be remembered, One of the maxims of interpretation 
is that where there is conflict between smrti texts, the preferable 
rule is to follow the opinion of the majority.’®" Gaut., Manu, 
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Yaj., Marici and numerous other smrtikaras are opposed to these 
dicta. The second rule is that Manu has the highest authority 
among smrtis and that smrti which is opposed to the dicta of 
Manu is not commended.’ The above passages are opposed 
to the words of Manu on sapinds relationship and about marry- 
ing a maternal uncle's daughter ( Manu V. 60, III. 5, XI. 171- 
172) A third point about the above texts is that several 
eminent works like the Nirnayasindhu and the Dharmasindhu!0??^ 
hold that some of these verses are baseless and not genuine 
and that they really refer to persons adopted or persons des- 
cended from wives of different castes of the same common 
ancestor ; and lastly even those works that support such narrow- 
ing of sapinda relationship for marriage do not advocate it for 
alland sundry, but only where there is a local or family 
usage to that effect. Therefore, marriages among persons who 
are 3rd or 4th or 5th from the common ancestor cannot be 
regarded as valid in general, but only on the ground of usage. 
The following diagram will furnish some examples of the 
narrowing down of sapinda relationship. 


A (common male ancestor ) 


D(2) D(2) 


i) D(3) 
D(4) 8(4) 
S8(5) 


Here ordinarily there can be no valid marriage between D (4) 
and S(4) or S(5) because they are both not beyond even the 
fifth degree from the common ancestor; but if the verses of the 
Caturvimáatimata and PardSara be followed the marriages are 
valid. It should be noted that even under the Special Marriage 
Act ( ITI of 1872) marriage between D (4) and S (4) or S (5) 
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will not be valid according to the 2nd proviso to sec, 2. 
The Nirnayasindhu '** was not prepared to concede that such 
marriages, though not the best, were at least allowable as 
inferior (anukalpa). The Dharmasindhu???' stated that only 
in calamities when one is unable to secure a girl one may 
enter into a marriage where sapinda relationship is narrowed 
down, but that those who can secure another girl should not go 
in for it, as the sin of incest would be incurred. Such marriages 
did not take place except during the last few years and so the 
courts have not yet pronounced on their validity. The preceding 
remarks are made by way of caution only and it is quite 
possible that courts may find out some way to uphold the 
marriages when they come before them many years after their 
celebration. But it is well to remember that the validity of 
such marriages in castes that have no usage to that effect is, ta 
say the least, doubtful. 


There is a great ** deal of discussion in the smrtis and 
nibandhas on the gotra of a woman. Asv. gr. S. I. 8. 12 is 
interpreted by some as laying down that husband and wife 
become of one gotra one year after marriage. Laghu Harlta 
appears to refer to this and also proposes an option that she 
takes up the husband’s gotra immediately after marriage. 
Yama 86 and Likhita 25 say that after marriage on the 4th 
night a bride becomes one with her husband as to gotra, pinda 
and aéauca; while Yama 78 and Likhita 26 state that she loses 
her father's gotra on taking the seventh step. The Mit. on Y&j. 
J. 254 has a long note on this subject, states that there are two 
views and finally reaches the conclusion that a woman retains 
her father’s gotra even after marriage for pindadana, if she was 
a putrik& or was married in the dsura and the following forms; 
but if she was married in the bráhma and other approved 
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forms, there was an option viz. pinda may be offered to one's 
mother by one's father’s gotra or by her father's gotra according 
to family usage; Vide also Apar&rka pp. 432, 542, Sm. C. 
T. p. 69. 


Both of them allow a person's marriage with his paternal 
aunt’s daughter. Certain inscriptions at Nagarjunikonda (of 
about the 3rd century A. D.) establish that the king Siri Virapu- 
risadata, son of Siri Chántamüla who had performed the 
Vajapeya, ASvamedha and other sacrifices, married a daughter 
of his paternal aunt ( E. I. vol. 20 at p. 4). There are other 
authors, however, who, while allowing marriage with a maternal 
unole's daughter, disallow it with & paternal aunt's daughter, 
For example, the Nirnayasindhu says that, though it follows 
from the same Vedic passages that one’s paternal aunt's 
daughter may be married, yet such a marriage should not be 
contracted as it is hateful to the people, as there are no other 
passages laying down the advisability of such marriages.'?*5 
Similarly the Sm. C. (I. p. 71) and Par. M. (I. 2. p. 65) say that 
though marriage with one's mother's sister or mother's sister’s 
daughter also should be allowed on the same grounds as those 
urged in favour of the marriage with the maternal uncle's 
daughter, yet it is forbidden since it is condemned by Sistas and 
is hateful to the people and both again rely on Yàj. I. 156.1% 


Another and a very striking instance of the limits of 
sapinda relationship not being observed is the practice among 
certain sections of even bráhmanas ( such as some Degasthas in 
Karnataka and Mysore) marrying their own sister’s daughter 
(i.e. their own niece). Vide Mandlik’s Hindu Law p. 425. In 
"Ramangavda v. Shivaji, the Bombay High Court held that 
marriage with one's sister's daughter was invalid among 
brahmanas; but in that case no custom as to the validity of 
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such marriages was alleged”, In Vellanki Ramakrishna v. 
Kotagiri Subbamma 43 Mad. 830 at p. 834 it is stated that in 
the Velama caste à man may marry his sister's daughter. 


On account of these divergences about the limits of prohi- 
bited degrees for marriage it appears that the remarks of the 
Sarhskárakaustubha ( p. 620 ) and of the Dharmasindhu ( p. 228 ) 
nre most sensible and praetical They say that even in the 
Kali age ° those, in whose families or countries the limits of 
sapinda relationship are narrowed down and marriage with the 
maternal uncle's daughter has been in vogue for ages, may do 
go, that they incur no blame by such marriages, that others 
(among whom there is no such custom) may without blame 
invite such persons for 5r&ddhas and may take girls from their 
families in marriage and that the passages quoted by Hemàdri 
forbidding their being invited at Sraddhas only apply to those 
who marry a maternal unole's daughter even though they have 
no such family or local usage.!??? 


Another question is how far sapinda relationship holds 
good in the case of girls belonging to the family from which 
one's step-mother comes, The Udvihatattva (p. 118), the 
Nirnayasindhu (p. 289), the Sarh. Pr. ( pp. 695-699 ), Sarnskara- 
Kaustubha (pp. 621-630) and the Dharmasindhu (p. 230) deal 
with this matter. They all rely ona text of Sumantu''™ ‘all 
the wives of one’s father are mothers, the brothers of these are 
one's maternal uncles, their sisters are one's mother’s sisters, the 
daughters of these are one’s sisters and the children of these 

1097. Vido Printed Judgments (of the Bombay High Court) for 
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latter are one's sister's children; otherwise there would be 
samkara ( confusion )'. Two interpretations are placed on this, 
one view (and that is held by most) is that this lays down 
sápindya only with the persons specifically mentioned," 
while another view (this is held by the Sam. Pr.) is that there is 
sipindya for four generations from the father of one's step- 
mother, According to the first view a man cannot marry the 
daughter or grand-daughter of his step-mother’s brother or 
sister, but his own daughter can marry the son of his step- 
mother’s brother; while according to the second view the latter 
marriage also would contravene the rule about this extension 
( atidega ) of s&ápindya. 


Marriages with certain girls were forbidden by certain 
writers on the ground of what is called ' viruddhasambandha ’, 
although there is no question of sapinda relationship in such 
cases, The Grhya-parisigta!'? (quoted in the Nirnayasindhu 
p. 289) prescribes ‘one should marry a girl with whom there is no 
viruddhasambandha, e. g. the daughter of one’s wife's sister or the 
sister of one’s paternal uncle's wife (these should not be married), 
Viruddhasambandha (incompatible relation ) occurs where the 
standing of the proposed bridegroom and the bride would 
resemble that of father or mother to the other ( or of brother and 
sister). In modern times such marriages take place as a matter 
of course and no court would declare them to be invalid. Vide 
I. L. R, 20 Mad. 283 and I. L. R. 43 Mad. 830 where marriage 
with one's wife's sister's daughter was held to be valid, among 
brahmanas as well as éiidras in the Telugu and Tamil districts, 
relying on Mandlik's Hindu Law pp. 484-485 and other autho- 
rities, In Ramchandra v, Gopal 32 Bom. 619 at pp. 630-631 
the court approves of the decision in 20 Mad. 283 and holds that 
the dicta as to viruddha-sambandha are only recommendatory. 
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About the sapinda relationship of the adopted son as regards 
marriage, 4Sauca and éraddha a good deal is said in many works 
such as Sam, K. ( pp. 182-186 ), Nirnayasindhu ( pp. 290-291 ), the 
Vyavahüramayükha, the Sam, Pr. (pp. 688-694), Sam. R. M. 
(pp. 453-456 ), Sapindya for 4$auca and graddha will be dealt 
with later on. As tosápindya for marriage in the case of adoption 
there is great divergence of views. The Sam. Pr. (p. 690) says 
that the son given in adoption has sápindya for seven genera- 
tions with his genitive father and for three generations with 
the adoptive father (pp. 693-694 ).!^? The Sam. K. appears to 
hold, after quoting several views, that if the upanayana of the 
adopted boy was performed in the family of birth, then he has 
s&pindya with the genitive family for seven generations, But 
if the ceremonies from jitakarma to upanayana are performed 
in the adoptive family then he has sapindya in the adoptive 
family for seven generations, but only for five generations if 
only upanayana is performed in the family of adoption. The 
Nirnayasindhu gives its own view that thera is sápindya in 
both families for seven generations, The Vyavahüáramayükha 
holds (following Gautama IV. 3) that in the case of kevala 
dattaka (the ordinary adopted son) sapinda relationship 
extends to seven degrees in the adoptive father’s family and 
five degrees in the adoptive mother's family."°* The Dharma- 
sindhu follows the Sam. K. generally but it makes one 
significant remark. It says that several writers hold that 
in the case of dattaka, sipindya is to be observed for a lesser 
number of degrees (than seven or five) in both families.''5 
The Sam, R. M. ( p. 454) says that the limits of sápindya spoken 
of as applying to an adopted person extend to his children 
also," As the limits of sapindya for marriage are very much 
narrowed down when marriage with one’s maternal uncle’s 
daughter or one's niece is allowed, on the other hand certain 
communities extend such limits too much. The Deésastha 
br&hmanas of the Mádhyandina $&khà in the Deccan do not 
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marry a girl whose father's gotra is the same as the gotra of the 
bridegroom's maternal grandfather. Manu III 5 lays down 
‘that girl who is not a sapinda of the mother (of the bridegroom) 
and who is not a sagotra of the father (of the bridegroom ) is 
commended in the case of twice-born classes’, Many com- 
mentators and digests like Kullüka, the Madana-parijata (p. 132), 
the Dipakalika, the Udvahatattva ( p. 107 ) understand the word 
asagotra (in Manu III, 5 ) after ‘ mátuh ' also, and thus forbid 
marriage with & girl whose gotra is the same as that of one's 
mother ( i. e. of one's maternal grandfather), Medhatithi!°? on 
Manu III. 5 quotes a text of Vasistha which prescribes the 
penanoe of cándráyana for marrying a girl who has the same 
gotra as the bridegroom's mother ( i. e. his mother’s father) and 
abandonment of her. Haradatta on Ap. Dh. S. II. 5. 11. 16 
quotes a similar verse from Satatapa, Kullaka, the Sm. C. 
(I. p. 69 ), Haradatta on Ap. Dh. S. IL. 5. 11. 16, the Gr. R. 
( p. 10), Udvahatattva p. 107 and other digests quote a verse of 
Vyasa ‘some do not desire for marriage a girl who has the 
same gotra as one’s mother; but one may marry without question 
(or fear) a girl when her birth and name (as connected 
with one's mother's original gotra ) are unknown’. A woman 
on marriage loses her original gotra and passes over into 
the gotra of her husband; so the words ‘sagotra’ of the 
mother simply mean ‘having the same gotra as one's 
mother once had in her maiden state’. The Sm. C. (I. p. 
69) takes this verse to refer only to & woman who was 
made an appointed daughter ( putrika) by her father. Hala- 
yudha also held the same view. But other writers do not 
approve of this ( vide the Gr. R., p. 10), The Nirnayasindhu "°$ 
(IIL pürvárdha p.. 302) forbids marriage with a girl who is 
sagotra of one's mother, but the Sam. K. (p. 693) and. the 
Dharmasindhu both say, after quoting a text of Satyasadha, that 
this restriction applies only to those who study the Madhyan- 
dina #akha, 
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The Bengal school represented by the Dayabhaga and 
Raghunandana differ from the Mitáksará in the interpretation 
of the word 'sapinda'. In this system the word ‘ pinda' is taken 
to mean ‘the ball of rice’ that is offered in Sriddhas to deceased 
ancestors &c. (while under the Mit. interpretation ‘pinda’ 
means body or particles of body ) Sapinds means ‘one who is 
connected with another through oblations of food’. The author 
of the Dayabhaga propounds his theory with reference to inheri- 
tance and he himself saya that with reference to agauca "°° 
sapinda relationship is to be differently understood, Further 
Jimiitavahana does not set forth his theory of sapinda relation- 
ship with reference to marriage. His theory is that in matters 
of inheritance the guiding principle is the spiritual benefit ( upa- 
kürakatva) conferred on the deceased through oblations of food, 
and he relies on Manu (IX. 106) for this proposition. For his 
sapinda theory he principally relies on two passages, Baud. !!!? 
Dh. S. I. 5. 113-115 and Manu IX. 186-187, Baudhüáyana's 
words are ‘the paternal great-grand-father, the paternal grand- 
father, the father, the man himself, his full brothers, his son, 
grandson and son’s son from a woman of the same varna: 
all these participating in undivided düya (heritage) are called 
sapindas. Those who participate in divided ddya are called 
sakulyas, Thus issue of the body existing, wealth goes to them; 
on failure of sapindas, the sakulyas’, The text of Manu (IX. 
186-187) is ‘To three, libations of water must be given; 
towards three pinda proceeds; the fourth is the giver of these 
( of water and pindas ), there is no fifth properly (concerned in 
this). Whoever is the nearest among sapindas, his becomes 
the wealth of him (who dies), After him the sakulya be- 
comes (the heir) &c’, Jimitavahana’s explanation of this text 
is as follows: ‘A man when living offers pindas to his three 
male ancestors; but when he himself dies, his son performs 
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the sapindikarana ! &r&ddha for him, he is made one with the 
pitrs and he then begins to participate along with his father 
and grandfather in the three pindas offered by his son to the 
latter's three ancestors. Thus those to whom he offers pindas 
and those who offer pindas to him are called, since they share 
in undivided oblations, avibhaktaddydda sapindas, Several 
objections can be raised against the theory of Jimutavahana. 
In the first place he assigns the meaning of pinda to the word 
daya in Baudhàyansa's passage for which there is no warrant. 
Baudhàyana really means that those enumerated by him are 
called sapindas who take undivided wealth i. e. who constitute 
an undivided family. In the next place on his interpretation 
the word sapinda has to be interpreted in entirely different 
ways for 48auca and marriage. Besides he himself is not sure 
of his ground, since he says that although learned men may not 
approve of his theory that spiritual benefit is the guiding 
principle in taking property by inheritance they must admit that 
the order of heirs as stated by him relying on Manu IX, 186-187 
is the proper one, !!!* 


The following table illustrates the sapindas expressly so 
stated by the Dayabhaga where P stands for the propositus, S for 
son and F for father: 


GGF12 — S13 — S14 — S15 
GF8 — 89 — 810 — Sil 


F —85 — 86 — 87 
(4) 


| 
P —81 —82 — 83 


1111. In the Sapipdikarana rite four pindas are mado, one for the 
deceased person whose sapindikaraya is to be effected and three for that 
person's three paternal ancestors and the pindas are mixed up, thereby 
indicoiing that from being a mere preta ( one belonging to the region of 
the unredeemed dead) he becomes one of the pitrs and dwells in 
pitrloka, aard: | fanQitess? atest meara gafra Rit: afimva- 
ee qrarq wa sfr Regen a qu: aa aftesarg wíenmÉwiwr qd sw ait 
avafeua: que: gaat fiaa fqvaqum a apr: Raai a quat sfivat Aos- 
qaga smt quer d: ae qifentypatesater se Jered egar X 
area Rogar: & siiprmfqvged qrageicaRamgrargn aes | quam 
chap, XI. 1. para 38. 

1112, srareetat yet maa casas, cot quate qu carat 
wiw geg fh eater | qnam XI. 6. para 38, 

H. D. 60 
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Srikrsna, a commentator of the Dayabh&ga and author of 
Dayakramasamgraha, and Raghunandana, author of Smrtitattva, 
and others elaborate these rules, The Full Bench of the 
Calcutta High Court in Guru Govind Shaha Mandal" v, 
Anand Lal Ghose Mazumdar gives an elaborate statement of the 
several sapindas. But as those rules have reference only to 
succession, they are passed over here. Raghunandana in his 
work on marriage called Udv&hatattva''™ quotes the famous 
verse of the Matsyapurana, ‘the fourth and (two beyond him) 
among ascendants are partakers of lepa (the leavings of the 
boiled rice that become attached to the hand of him who offers 
pindas ), the father and the rest ( i. e. two more beyond him ) are 
partakers of the pinda; he who offers the pinda to them is the 
seventh ; sépindya extends to seven generations’ and refers the 
readers to his Suddhitattva for elucidation. Raghunandana 
does not give any definition of sapindas for marriage, but 
discusses the conflict about the several texts such as ' 7th on the 
father’s side and 5th on the mother’s side’, He expressly says 
( p. 110 of Udvahatattva ) that the words ‘who is not a sapinda 
of one’s mother’ are still applicable even if several females 
intervene between the common ancestor and the girl proposed 
to be married. He then adds a special rule that descendants of 
what are called pitrbandhus and matrbandhus also are for- 
bidden if they are within 7 degrees and 5 degrees respectively 
from these bandhus. The pitrbandhus'!' of a person are his 
paternal grand-father’s sister’s sons, his paternal grandmother's 
sister's sons and his father's maternal uncle's sons; while 
mátrbandhus are a person's mother's father’s sister's sons, 
mother's mother's sister’s sons, mother's maternal uncle's sons, 
These two latter may be illustrated by two diagrams. 


1113, 5 Bengal Law Reports p. 15. 

1114. Vide pp. 117-118 of the ggreava for a summary of the rules 
about mrva AR , about gary and argary he says ‘ua Agaga- 
waraqentat aint dad: AUNTIE AAT I»... wa agay- 
qanat carat ud: qunfi uer Agr | we ow RTEA oe grates 
wak wewíüvEmeqraenTsrergo ant aaia ("uni | gn 
aw p. 110. 

1115. a: Agg: gm: fageigeme: gem | fiqeiaegeres RRN: fag- 
qea: o» arg: Ryeng: gr mgg: gen | mgao ARa ag- 
wrewat: 8 qarara according to aganna p. 674 and stare according 
to out. ar. 
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No. I, 
oe line Father's nee line 
6 6 
5 5 
4 4 
3 3 father's 
maternal- 


grand-father 





Father's paternal 
aunt (2) Grandfather 2 Grandmother father's grand 
maternal mother's 
uncle Sister 


S (1) (1) father 8 (3) S (2) 


A (bridegroom ) 


N. B.—Here S1, S2 and S3 are the three pitrbandhus of 
A, the bridegroom, and they are the starting points for calcu- 
lating prohibited degrees among paternal cognates. In the 
ascending line only the descendants of the common ancestors 
are excluded. For example, S1 is a pitrbandhu and his descen- 
dants up to 7 degrees are excluded; but Si's father is not a 
bandhu of the bridegroom; therefore 81's father's sister may be 
married by the bridegroom. Under this rule the 6th descendant 
(a girl) of 81 will be ineligible for marriage with A: but she 
will be 9th from A’s grandfather’s father who is the common 
ancestor. So it will be seen that this goes far beyond the limits 
of sipindya generally prescribed and there is no valid reason 
assigned for this. 


o. II. 
Mother's peter nal line Mother's maternal line 
4 5 
3 4 
2 maternal great 3 mother’s mater- 
| grand-father | nal grandfather 
| | | | 
mother's (1) maternal = maternal mother's mother’s 
paternal grand- grand- mother's mother’s 
aunt . father mother sister brother 
| 
81 mother S2 S3 


A (bridegroom ). 
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N. B.—Here S1, S2 and S3 are mātrbandhus of the bride- 
groom. The maternal great-grandfather is the starting point in 
calculating prohibited degrees in the mother’s paternal line. 
In the mother’s maternal line the starting points are S2 and S3. 
In the ascending lines of the matrbandhus the descendants of 
only the common ancestor are excluded, For example, the girl 
descended from $S3's maternal ancestors may be married by 
the bridegroom and so also a girl descended from the paternal 
ancestor of S2 or S1. 


Another rule propounded by Raghunandana is that even 
within prohibited degrees a valid marriage may be contracted 
if three gotras intervene, In the case of girls descended from 
pitrbandhus and mátrbandhus the computation of gotra must 
be made from them. For want of space it is not thought 
advisable to illustrate this by citing several examples. But 
one example is given to illustrate this rule. 


A (common ancestor ) 


D (1) & (1) 
(2) S (2) 
i 8(3) 
l3) S(4) 
D (4) 


Here according to the Bengal school S (4) can marry D (4) 
because three gotras intervene between her and the common 
ancestor, although S4 is only 5th in descent from the common 
ancestor; for according to the Bengal school it is not necessary 
that both the bridegroom and the bride be beyond the limits of 
sapindaship, but only the bride need be so; while according to 
many writers of the Mit&ksar& school both must be beyond the 
limits of sapindaship from the common ancestor.!!" 





1116. The faviafireg summarizes the views of Gauda writers; ers 


wpa wit caning Aggama aggre tanta 
era qrara Sa! wae (niprevuswre fears gia ayana- 


: fumremrpfüg- 
gigh RAT ura | weer aragia g farirereniaa Rennes rt 
dwourenrgir Nenea: 1 pp..283-284, where a passage of geng is quoted 

( Continued on next page ) 
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The Dayabhaga does not rely upon any Vedic passages for 
its theory of sapinda relationship. The Mit. (on Yàj I. 52) 
relies upon three Vedic passages only in propounding the theory 
of sapinda relationship viz. ‘indeed the man himself is born 
from himself ( as son, Ait. Br. 33. 1) ' ; ' thou art born again (or 
reproduced ) in the offspring ' (Tai. Br. I.5.5) and ‘this body is 
made of six kogas (sheaths ); three are derived from the father, 
three from the mother; bones, muscles and marrow from the 
mother’ ( Garbhopanisad ) These passages at the most say that 
particles of the bodies of the parents continue in their offspring ; 
but they do not say anything about the meaning of sapinda or 
the limits of the sapinda relationship for marriage or in- 
heritance. Even in the Rg. the words jfiati and bandhu' which 
occur in the dharmasütras (e. g. Ap. Dh. S. I. 3. 10. 3, I. 5. 11 
17. and Gaut. II. 44, IV. 3 and 5, VI. 3) frequently occur ( vide 
Re. VII. 55. 5 and X. 85. 28 for jñāti and Rg. I. 113. 2, V. 73. 4, 
VII. 72. 2, VIL 67. 9 for bandhu) All that we can say is 
that both meanings of sapinda were implicit in the word pinda 
from the earliest times and that the sutra writers were 
conscious of both meanings. 


As to the grounds on which marriages between near 
sapindas were prohibited various theories have been advanced 
by anthropologists. Vide Westermarck in his ‘History of 
Human marriage’ ( ed. of 1921, vol. II. pp. 71-81) and Rivers 
on ' Marriage of cousins in India’ in J. R. A. S. for 1907 pp. 
611-640. Some think that the prohibition was due to the 
abhorrence which men in the primitive times felt for incest. To 
me it appears more probable that in India at least the prohibition 
was due to two causes; firstly, the observed fact that, if near 
relatives marry, their defects are transmitted with aggravation 
to their offspring and secondly the fear that, if marriages 
between near relatives by blood were allowed, there may be 
clandestine love affairs and consequent loss of morals and it 
would be difficult to secure husbands for girls who would 





( Continued from last page ) 


from spears awrate Soe | qurarereererreiíQq Ainea 

fma aiaa teens Redlegs wr t err fare firrretert farirsrenfeer wu 

ait quemque t! The frofaferey notes that southern writers (duksinatya ) 

do not subscribe to this view about three gotras intervening being an 

exception to sépindya i in marriage. The dearevatet p. 710 also notes 

the view of Sülapapi about (Spgirsrea(est which means ‘ agusada- 
tr *. 


t 
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be living under the same roof with several near or distant 
cousins. 


The Par. M. I. part 2, p. 59 expressly says that only such a 
git] who is not a sapinda of the bridegroom within the prohi- 
bited degrees on any of the two theories of s&pindya (viz. by 
connection with particles of the body or with the balls of rice ) 
is eligible for marriage. 


The question what support Vedic Literature lends to the 
two interpretations of the word sapinda may now be briefly 
discussed here. 


The word pinda occurs !""? in the Rgveda (I. 162. 19) and 
the Tai. S, IV. 6. 9.3 where it seems to mean ‘a part of the body 
of the sacrificial animal thrown into fire as an offering’. Here 
it is clear that the word pinda is not used in the sense of ‘ball 
of rice’. But in the Tei, S. IT, 3. 8. 2 and in the Sat, Br. IT. 4. 2. 24 
the word pinda means ‘ball of rice’ offered to the Manes. The 
Nirukta III. 4 and 5 twice employs the words ‘pindadanaya’ 
(for offering balls of rice), But the word sapinda hardly ever 
occurs in the Vedic literature and we have no means of judging 
in what sense it was used in the Vedic literature. In the 
dharmasütras the word sapinda occurs frequently and the 
dharmasitras show a close connection between offering pinda 
and the taking of inheritance ( vide Gaut. 14. 13, 28. 21, Ap. Dh. 
S. IT. 6. 14. 2, Vasistha IV. 16-18, Visnu Dh. 8. 15. 40). 


It was shown above ( pp. 436-37 ) that some sages prohibit 
marriage with a sagotra girl while others prohibit it with a 
sapravara girl. A number of sages and works like Visnu Dh. 
S. 24. 9, Yàj. I. 53, Narada (stripurhsa, verse 7) require that the 
girl to be married must not be a sagotra nor a sapravara. 
Therefore it is necessary to understand the meaning of gotra and 
pravara. A detailed treatment of the topics of gotra and pravara 
would extend to alarge treatise. Only a few salient points 
can be gone into here, The subject of gotra and pravara in the 
Vedic Literature has been treated at length by me in the 
J. B. B. R. A. S. (New series vol, II. for 1935), Only the 
conclusions there drawn will be set out here. 


1117. warewegOqeqr ANEN gr TAU NAAI RT: wp d "INIUTqUI 
TRR eter varat a garat n gy. I. 162. 1923, d. IV. 6.9. 8. Tho word 
sagotra is equal to samüna-gotra as stated by Panini VI, 3.85 and 
sapinda and sapravara are similarly formed. 
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The word gotra in the Rg. means ' cow-stable* or ‘herd of 
cows’ in a few passages (I. 51. 3, II. 17, 1, III. 39. 4, III. 43, 7, 
IX. 86. 23, X. 48. 2, X. 120. 8). By a natural metaphor ' gotra’ 
was applied to a cloud (in which waters are pent up as cows ina 
cow-stable) or to a cloud demon and also to a mountain range or 
peak which conceals water-yielding clouds. Vide Rg. II. 23. 3 
(where: Brhaspati’s car is styled ‘gotrabhid’), Rg. X. 103, 7(=Tai. 
S. IV. 6. 4. 2, Atharva-veda V. 2, 8. and Vaj. S. 17. 39), Re. 
VI. 17, 2, X. 103. 6. In some of these verses it is possible to 
take 'gotra' in the sense of 'fort'. In some cases 'gotra' 
probably means only “ assemblage’ (samüha) o. g. Rg. II. 23. 
18, VI. 65. 5. From this last sense of ‘ assemblage’ the transi- 
tion to the meaning of ‘a group of persons’ is both easy and 
quick, There is no positive instance of the word ‘gotra’ 
being unchallengeably used in the sense ‘descendants of a 
common patriarchal ancestor’ in the Rgveda; but the concep- 
tion underlying the idea of gotra was, it is plain, quite familiar 
even in the age of the Rgveda. In the Atharvaveda V. 21. 3!!!* 
the word ' vi$vagotryah ' ( belonging to all families) occurs, 
Here the word ‘ gotra” clearly means ‘a group of men 
connected together’ (by blood) The Kauéika sūtra IV. 2 
quotes a mantra in which gotra undoubtedly means ‘a group 
of persons’, 


Several passages of the Tai. S. show that descendants of 
great sages were called after those sages. In Tai. S. I. 8. 18. 1 
it is said'the Hotr is a Bhargava’ (descendant of Bhrgu ). 
The commentator explains that this is so only in the R&jasüya. 
It is quite possible that in those days descent was traced through 
teacher and pupil as well as through father and son. But there 
being a very few occupations only it is most probable that the son 
generally learnt from his father the lore of the latter. In Tai, 
S. VII. 1. 9. 1 we read ‘therefore one does not find (or know) 
two Jamadagniyas (in succession) who are poor (or grey- 
haired )'. From this it is clear that in the times of the Tai. 
S8. Jamadagni was regarded as a very ancient sage, that several 
generations of Jamadagni's descendants had passed away by 
that time, that they were all known as Jamadagnyas (or-gniyas) 
and that no two descendants were found to be poor (or grey- 
haired ) in succession. 


1118. mama: dua Anas: | amaaa eem- 
aa: W adag V. 21. 3. 
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In numerous mantras of the Rgveda the descendants of 
well-known sages are denoted by the plural form of the names of 
those sages. In Rg. X.66. 14 we read ‘the Vasisthas have raised 
their voices like their father’, In Rg. VI, 35. 5 the Bharad- 
vājas are referred to as Angirases. According to Asv. Srauta- 
sūtra Bharadvaja is a gotra falling under the Angirogana. In 
the Brahmana Literature there are ample indications that 
priestly families had come to be formed into several groups 
named after their (real or supposed ) founders and that such 
families differed in details of worship according to the group 
they belonged to. The Tai, Br. (1.1.4) prescribes that the 
consecration (@dh@na ) of the sacred Vedic-fires is to be performed 
for Bhrgus or Angirases with the mantra ‘ bhrgünàm ( or angi- 
rasām ) tvadevandm vratapate vratena-dadhami,’ ,that for other 
brahmanas with the words ‘ adityánàm tvà devandm vratapate ' 
&o, The Tai. Br, II. 2. 3 speaks of the ‘ Angiras! praja’ ( people 
of the Angiras group), The Tandya Br&áhmana !'? prescribes 
that the camasa (cup) made of udumbara was to be given as 
daksinü to a sagotra bráhmanea.,' The Kausltaki Br. !!!? (25, 15) 
says that one who has performed the Vi$vajit sacrifice (in 
which everything that the sacrificer owned was gifted away ) 
should stay for a year with a brahmana of the same gotra., The 
Ait. Br. (30. 7) contains the story of Aitaga and his son 
Abhyagni and it is stated that the AitaS&yanas Abhyagnis are 
the most sinful of the Aurvas. In the Kausitaki Br. where the 
same story occurs it is said that the AitaSiyanas became 
lowest among Bhrgus, as they were cursed by their father. 
According to Baudh&ysna$rauta-sütra the Aitasiyanas are 
a sub-section of Bhrgugana. Sunahsepa, when he was accepted 
as a Bon by Visvamitra, came to be called Devar&ta and the 
Ait. Br. (33.5 ) says that the Kapileyas and Babhravas were 
affiliated to Devarata. According to Baud, $rauta-sütra Devarata 
and Babhru are sub-sections of Visvamitra gotra. Sunahsepa 
is said to have been an Angirasa:by birth ( Ait, Br. 33, 5 ,!?! So 
this makes it clear that gotra relationship was by birth in the 
times of the Ait. Br. (and not from teacher to pupil) In the 
Upanisads the sages when expounding the knowledge of brahma 





1119. aAa wget Fa: Maiuma | mee. 18. 2. 12. 


1120. mgl rere Amama waserd aed? deat gu: 
asa tatater® wr. 25. 15. 
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addressed their pupils by the gotra names e.g. by the Bhara- 
dv&ja, Gárgya, Aévalayana, Bhargava and Katyüyana gotras 
in Praána IL 1, Vaiyaghrapadya and Gautama in Chandogys 
V.14. 1 and V, 16. 1; Gautama and Bharadvaja, Visvamitra and 
Jamadagni, Vasistha and Kagyapa in Br, Up, II. 2. 4, All this 
shows that the system of gotras with several sub-sections was 
well established in the times of the Bráhmanas and the ancient 
Upsnisads, But the gotras are in these works referred to in 
connection with sacrifices or education. There is hardly any 
distinct reference in these to gotra or sagotra in relation to 
marriage. In the Latyayana-srauta-sitra !!** VIII. 2. 8 and 10 
it is prescribed that one who has given away everything in the 
Viévajit sacrifice should stay three nights with nisádas and 
may partake of their jungle diet and then egain three nights 
with ‘Jana’ and then the sūtra gives several views about the 
meaning of ‘jana’ one of which, that of Dhanafijapya, is that 
‘jana’ means a person with whom (i.e, with whose daughter) 
marriage is possible while one who is sagotra is called ‘ samana- 
jana’, This clearly proves that long before the Latyadyana- 
$rautasütra marriage with a sagotra had been forbidden. 
Besides several of the grhya and dharma sütras prohibit 
marriage with a sagotra girl. It is impossible to hold that this 
was a new conception that arose only about the time of these 
Sülras. Therefore, it must be supposed that prohibition as to 
sameness of gotra in marriage had its origin long before the 
period of the sütras in the times of the Brahmana works (if 
not earlier). 


Gotra was of supreme importance in several fundamental 
matters and it largely entered into several practices of the 
ancient Aryans. A few examples may be given here. (1) In 
marriage sagotra girls were forbidden, vide above pp. 436-37, In 
the Lajahoma at marriage two offerings were to be made by all 
except Jànadagnyas, who had to make three ( Adv. gr. I. 7. 8-9), 


(2) In matters of inheritance the wealth of one dying 
without issue went to his near sagotras ( Gaut. 28. 19), 


(3) In $ráddha the bráhmanas to be invited should not 
belong as far as possible to the same gotra as the person invi- 
ting (Ap. Db. S. II. 7. 17. 4, Gaut, 15. 20). 





. 1122. fuut stt wi qaaa gR miae | crearaasita 
VIII. 2. 11. 


H. D. 61 
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(4) In pürvana sthālipūka and other pákayajfias, all were 
to cut off oblations from the middle and fore-half of the havis, 
but for Jámadagnyas ( who are paficüvaltins ) they were to be 
cut off from the middle, the fore-part and the hind part (vide 
Asv. gr. I. 10. 18-19 ),!'?? 


(5) In offering water to a preta ( a person recently dead) 
his gotra and name were to be repeated ( Asv. gr. IV. 4. 10). 


(6) In the caula ceremony tufts of hair were to be left 
in accordance with the gotra and practice of the family 
( Khadira gr. II. 3. 30). 


(7) At the time of performing one's daily sarhdhyä prayer, 
one has to repeat even in modern times one’s gotra and pravara, 
the Vedasakha and sütra which one studies. 


As regards Srauta sacrifices a few interesting examples may 
be given. Jaimini establishes that saftras (sacrificial sessions 
extending over 12 days and more ) could be performed only by 
brahmanas snd that among bráhmanas the Bhrgus, Sunakas 
and Vasisthas are not entitled to perform them ( VI. 6. 24-26 ). 
Those of the Atri, Vadhryasva, Vasistha, Vai$ya ( Vainya? ), 
Saunaka, Kanva, Kasyapa and Samkrti gotras took Nürüsarmsa 
as the second prayaja, while others took Tanünap&t as the 
second ( vide Sabara on Jaimini VI, 6. 1). 


The conception of pravara is closely interwoven with that 
of gotra from very ancient times, The two have to be studied 
together. 'Pravara&' literally means ' choosing’ or ‘ invoking’ 
( prarthanad ).** As Agni was invoked to carry the offerings of 
a sacrificer to the gods by taking the names of the illustrious 
rgis (his remote ancestors ) who in former times had invoked 
Agni, the word pravara came to denote one or more illustrious 
rgis, ancestors of a sacrificer. A synonym of pravara is Grseya 
or drga (as in Yàj, I. 52), Pravara entered into several domestic 
ceremonies and practices according to the grhya and dharma 
sutras. For example: 


(1) a bride was to be chosen whose father’s pravara 
was not the same as that of the bridegroom’s father. Vide 
above p. 437. 


1123, meyit gAs avargaratersaraneie ara RA i 
awa. q. I. 10. 18-19. 
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(2) In upanayana the girdle ( mekhalà) was to have one, 
three or five knots according to the number of rgis constituting 
the boy's pravara.( vide San. gr. II. 2 ). 


(3) In Caula the tufts of hair to be left on the head 
depended on the number of sages constituting the pravara of 
the boy's family (Ap. gr. 16. 6). 


The mass of material on gotra and pravara in the sütras, 
the puránas and digests is so vast and so full of contradictions 
that it is almost an impossible task to reduce it to order and 
coherence. The learned author of the Pravara-mafijari ( which 
is the leading work on the subject) wrote in despair ' Here, in 
the parts of sütras that have been quoted there is a great diver- 
gence in the order (of the names of pravaras) of the texts of 
the several sūtrakāras, this being specially so in the text of 
Aévalàyana ($rauta)-sütra, Thus, though divergence is clearly 
established, yet following the order of the texts of the majority 
of writers such as Baudháyana, Apastamba and Katyayana we 
shall declare ( the rules ) about marriage or no marriage’, "25 


We have first to understand what gotra in the sütras and 
digests means and how it is inter-related to pravara. Among 
the sütras that treat of gotra and pravara the srauta sütras of 
Aá&valayana (Uttarasatka VI, khandas 10-15), Apastamba 
(24th prasna ) and Baudhayana ( B. I. ed. vol. III pravaradhyaya 
at end) are the most important. The Pravaramafijari ( p. 5) has 
a verse to the effect that Baudháyana's pravaràdhyüya is the 
best on the subject. 


The Srautasütra of Satyas&dha Hiranyakeéi (21st praána ) 
has a section on this subject, which is the same as Ápastam- 
baérauta with a few omissions and variations. The Baudha- 
yanaérauta-siitra says "** ' Visvamitra, Jamadagni, Bharadvaja, 
Gautama, Atri, Vasistha and Kasyapa are the seven sages and 
Agastya is the eighth; the progeny of these eight sages is 
declared to be gotra’. These seven sages are probably derived 
from what is stated in the Br. Up. II. 2. 3-4 (=Sat, Br. 
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XIV. 5. 2. 6) where these very seven sages are enumerated as 
those intended in the éloka ' arvag-bilaScamasa'’?” &o,’ quoted 
there. The same work ( Baud. $rauta) states that there are 
thousands, tens of thousands and arbudas ( millions of millions ) 
of gotras, but the pravaras are only 49. Besides the sütra works, 
some pur&nas like the Matsya (chap. 195-202), the Vayu (chap. 
88 and 99, Anan. ed.), Skanda III 2 (Dharmaranya kanda ) 
contain elaborate enumerations of gotras and pravaras, The 
Mahabharata sets out at length the subdivisions (such as Madhuc - 
chandas, Devarata) of Visvamitragotra in AnuSdsanaparva 
4, 49-59. Digests like the Smrtyartbasāra (pp. 14-17), the 
Sarh. Pr. (pp. 591-680), the Sar. K. (pp. 637-692), the Nirnaya- 
sindhu, the Dharmasindhu, the Balambhattil contain a vast 
material on this topic. There are also special works like the 
Pravaramafijar! on this topic. The general conception about 
gotra is that it denotes all persons who trace descent in an 
unbroken male line from a common male ancestor. When a 
person says ‘I am Jamadagni-gotra ' he means that he traces 
his descent from the ancient sage Jamadagni by unbroken 
male descent. As stated by Baud. cited above, from very 
ancient times these male founders were supposed to be eight. 
This enumeration of eight primary gotras seems to have 
been known to Panini. Patafijali says ‘there were eighty 
thousand sages who observed celibacy. The accepted opinion 
is that the spread of progeny was due to eight sages includ- 
ing Agastya. The offspring (apatya) of these eight are 
gotras and others than these are called gofrdvayava’."*8 Panini 


1127. Vide Nirukta XII. 38 for another interpretation of the verse 
satitessana &o. In the Nirukta ' the seven sages’ are explained eithor 
as ‘seven rays of the Sun ' or as ‘the seven indriyas'. The Br. Up. 
explains the ‘sevon sages’ ss the pranas (the two ears, eyes, the two 
holes of the nose and the tongue ) and identifies them with the seven 
sages, Vidvümitra and others. The Atharva-veda X. 8. 9 reads the verse 


as ' fadfieo sqm &c.7, 
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(1I. 9, 23. 3-5) quotes passages from a purāņa about two sorts of 80000 
sages (one group desiring offspring and the other not so desiring). 
qrg. lII. 186-187, sary 11. 54 contain somewhat similar verses. ear 
qd 11.64is ‘rehteeane adioeeReary (o saraat sq canga 
Wrwvu. The reference to fifty sages having progeny is probably to 
the pravara sages, just as Baud. speaks of 49 pravara groups. 
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defines gotra for grammatical purposes as ‘apatyam pautra- 
prabhrti gotram’ (IV. 1. 162), which means ‘the word gotra 
denotes (in my work on grammar) the progeny (of a sage) 
beginning with the son's son’. For example, the son of Garga 
would be called Gargi, but the grandson would be called 
Gárgyah and the plural Gargah would denote all descendants of 
Garga (downwards from Garga’s grand-son). But this definition 
is a technical one in grammar and is meant to indicate how 
derived ( taddhita) words are to be formed by means of termina- 
tions. Even Panini makes use of this technical sense only in 
the apatyadhikara, but elsewhere in his work he uses the word 
gotra in the popular sense as comprehending all descendants 
of a common male ancestor. Vide the Kasikaé on Panini II, 
4. 63, IV. 2. 39 and IV. 3. 80. The Sam. Pr. (pp. 591-592) 
lucidly explains !'*! this; That a man belongs to a particular 
gotra is known by him only from tradition, from his father 
and other elders or from people about him, just as he knows 
that he is a brahmana from the same source !?, Medhatithi on 
Manu III. 5. 194 has a very lucid and interesting discussion on 
this topic. His argument is: just as, though all persons are men, 
some are called bráhmanas, so among brahmanas certain persons 
are known by immemorial usage (or convention) as belonging to 
certain gotras like Vasistha and the sütra-k&ras lay down that a 
certain gotra has certain pravaras; so the word gotra is applied 
to Vasistha and other sages by ridhi (by convention or 
long-standing usage) It cannot be supposed that a person 
called Pará$ara was born at a certain time and then his 
descendants came to be called Parāśaras. In that case 
the Veda would not be anüdi ( beginningless ), as it is sup- 
posed to be, since it mentions Pardgara, Vasistha &c. So gotra 
is anddi like the bráhmana caste and the Veda, The word is 
also secondarily used to denote & person, who is very illustrious 
on account of his learning, wealth, valour or generosity, 
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1130. wade wart genet waar: qd. err wrgrora ER- 
Taig: Res «p ererrerf'ar(ot |... ere «peer igi uoa 
bb aa ee eee eiua ud 

nef wgesraqrrürentqeR gag 
EESTI M genus a we RAENT T ere 
tare t Rate on ag II. 5 








486 History of Dharma£üstra [ Ch, 1X 


who thereby gives a name to his descendants and then becomes 
the founder of the family. This is Jaukika gotra. But this 
is not the meaning of gotras which bréhmanas have. The 
secondary meaning may apply to the word gotra when used in 
the case of ksatriyas',!!?! The Mit. on Yaj. I. 53 says ' gotra is 
that which is known from tradition handed down in the 
family.’ 3 Each gotra is associated with one, two, three or five 
sages (but never four or more than five) that constitute the 
pravara of that gotra.!*? The gotras are arranged in groups, e. g. 
there are according to the Á$valáysana-$rauta-sütra four sub- 
divisions of the Vasistha gana, viz. Upamanyu, Parásara, Kundina 
and Vasistha ( other than the first three ) Each of these four 
again has numerous gub-sections, each being called gotra. So 
the arrangement is first into ganas, then into paksas, then into 
individual gotras, The first has survived in the Bhrgu and 
Angirasa gana. According to Baud. the principal eight gotras 
were divided into paksas. The pravara of Upamanyu is 
Vasisths, Bharadvasu, Indrapramada ; the pravara of the 
Pardgara gotra is Vasistha, Saktya, Par&$arys ; the pravara of 
the Kundina gotra is Vasistha, Maitravaruna, Kaundinya and 
the pravara of Vasisthas other than these three is simply 
Vasistha, It is therefore that some define pravara as ' the group 
of sages that distinguishes the founder (lit. the starter ) of one 
gotra from another *,!!i* 


Though the word pravara does not occur in the Rgveda, 
the word ‘arseya’ occurs therein and the system of pravara 
goes back almost to the Rgveda. Reg. IX. 97. 51 has ‘ thereby 
may we acquire wealth and &rseya resembling Jamadagni's.' 
Sometimes the idea of invoking Agni is conveyed without using 
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the word pravara or ārseya, In Rg. VIII. 102, 4!!! it is said 
‘I invoke Agni just as Aurva, Bhrgu and Apnavüna did.’ It is 
remarkable that these are three of the five pravara sages of the 
Vatsa-Bhrgus according to Baud. (3). Rg. I. 45.3 has'O Játavedas 
( Agni), give heed to the summons of Praskanva, as in the case 
of Priyamedha, Atri, Virüpa and Angiras. 5 In Rg. VII 18.21 
it is said‘ they who from house to house gladdened thee, 
being desirous of thee, viz. ParüSara, Satay&tu and Vasistha, 
will not forget the friendship of a liberal patron (like thee) ".!?* 
It deserves to be noted that this mantra mentions Par&sara (who 
in later mythology is the grandson of Vasistha and son of Sakti), 
Satayatu (who is Sakti according to Sàyana), and Vasistha. 
Pardgara, Sakti and Vasistha constitute the pravara of Pardgara 
gotra (according to Asv. and Baud). In the Atharvaveda 
( XI. 1.16, XI. 1.25, 26, 32,33,35, XII. 4, 2 and 12, XVI. 8.12-13 ) 
&rgeya means ' descendants of sages or those who are related to 
sages’, In the Tai. S, both 4rseya and pravara occur in the sense 
of the sütras. In the Tai. S. IT. 5. 8. 7 ( which refers to the recita- 
tion of the Samidhent! verses) we read “ho says *cboose(or invoke) 
ye the fire called havyaváhana ' ; he chooses him ( the fire ) of the 
gods ; he chooses the árseya; in so doing he does not depart 
from the relationship ( by blood ) and doing so serves for conti- 
nuity. He chooses the later ones beginning from the remoter 
ones". In this passage 'àrseyam ' appears to be used in the 
sense of ‘ one or more illustrious ancestors of the sacrificer' and 
reference is made to one of the two modes of mentioning the 
sages constituting the pravara. ‘Arseya’ may also be taken here 
as an adjective (qualifying Agni), the meaning being ‘he invokes 
Agni by the names of the illustrious ancestor sages of the 
yajamana’. In one mode the remotest ancestor is named first 
in a taddhita ( derivative) formation, then his descendant and 
so on, the sage nearest the sacrificer being mentioned last, For 
example, the pravara of Bhrgu Vatsa is ‘ Bhargava-cy avana- 
apnavānaurva-jāmadagnyeti’ This method is employed by tho 
Hotr priest when iie invokes fire as the divine Hotr with the 
pravara-mantra ‘Agne mahán-asi bráhmana bhárata deveddha 
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manviddha reistuta &o.' (vide Tai. S. IL. 5. 9. and Sat, Br. I. 4. 2, 
Asv. Sr. I. 2, 27-1. 3.6). Inthe other mode the affix ‘vat’ is 
used after the name of each pravara sage; and the remotest one is 
mentioned last (e.g. Jamadagnivat, Urvavat, Apnavdnavat, 
Cyavanavat, Bhrguvat), This mode is employed by the adhoaryu 
when he chooses the Hotr priest! 59 The Tai. S. IL 5.11.9 
appears to refer to one (i.e. 2nd) mode, The Kausitaki 
bráhmana explains the purpose of taking the names of ancestors 
‘as the gods do not partake of the offering of him 
who has no list of (illustrious) ancestors, therefore he pro- 
nounces the 4rseya of the sacrificer. The Ait. Br. (34. 7) has 
an interesting passage on pravara. When a brahmana is 
initiated for a sacrifice, that fact is announced in these words 
‘a bráhmana has been initiated for a sacrifice.” How is the 
initiation of the ksatriyato be announced? The reply of the 
Ait. Br. is ‘ even in the case of the ksatriya the announcement is 
to be in the same form ( viz. a bráhmana has been initiated ) ; 
but with the pravara of the family priest. Therefore they 
should proclaim the ksatriya’s initiation as a sacrificer with 
the árseya of his family priest and should invoke Agni with 
the pravara of his family priest.’'' The Aév. Sr. ( Uttara 
satka VI. 15. 4-5) and Baud. Sr. ( pravarapragna 54) say that 
in the case of ksatriyas and vaisyas the pravara of their 
purohita was to be employed or the pravara ‘ Mánava-Aila- 
Paurüravasa' or simply ‘ Manuvat.’ The origin of that rule is 
to be found in the above passage of the Ait. Br. There is 
another similar passage in the Ait. Br. (35. 5). The Sat. Br. 


1188. This rule is stated in Ap. Srauta (24. 5. 8) and Baud. Srauta 
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CII. 5. 7. 8) and by the Sat. Br. I, 4. 2.. 2-5. Agni is styled by rgi names 
such as Bhargavs, Cyavana &oc. because fire was kindled by these ancient 
sages and oblations were thrown into it by them. Tho Adhvaryu recites 
the mantra aiig ever qr aaraa keneng and then recites 
the pravara of the  yajamüna with ‘vat’ added to each name and then 
proceeds merong «p Wang MBIT SET wee NITT: ( vide Sat. Br. I. 5, 
1, 5-13, Ap. Sr. II. 16. 5-11). It is on account of this that the- 
Sarbskararatnamsle (p.416) explains pravara as siq aiii- 
wiestede gfe marn. The names of the ancient illustrious sages become 
the attributes of Fire that is invoked by the hoty. 
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I. 4. 2. 3-4" shows that the illustrious ancestors to be invoked 
were supposed to be related as father and son and not by 
apostolic succession, 


The Mahabharata says that the original gotras were only 
four viz. Angiras, Kagyapa, Vasistha, Bhrgu, ''*! Tho verses 
are rather abruptly introduced in the epic and there is nothing 
to show on what this statement was based and it appears that it 
is due to the imagination of the writer. Baud. as shown above 
states that the original gotras are eight. But it is remarkable 
that Bhrgu and Angiras ( whose divisions and sub-divisions are 
many ) are not included by him in these eight. Therefore, it 
appears that even Baudhayana is not correctly stating the 
number of original gotras. Gautama and Bharadvaja are stated 
to be two out of the original eight, but both of them instead of 
being separately dealt with are grouped under the comprehensive 
Angirasagana. So even Baud. is not to be implicitly followed. The 
Balambhatti mentions eighteen principal gotras (eight asin Baud. 
plus ten more some of which are names of mythical kings '*), 
Baud. himself says that there are millions of gotras and in the 
Baud. Pravaradhyadya there are over 500 names of gotra and 
pravara sages; while the Pravaramafijarl quotes a verge that ‘there 
are three crores of them !!** and so the gotra system is difficult to 
comprehend’, and it mentions about 5000 gotras. Therefore, as 
the Smrtyarthasara says the nibandhas endeavour to place the 
innumerable gotras under groups and distribute them among 
49 pravaras (mentioned by Baud.)!'', Some idea of these 
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gotras and their distribution among the pravaras is given 
below. The appendix under note No. 1144 collects together 
the 49 pravara groups. 


The Bhrgugana and the Angirogana are very extensive. The 
Bhrgus are of two sorts, Jamadagnys and non-JAmadagnya. The 
Jàmadagnya Bhrgus are again towfold, Vatsas and Bidas ( or 
Vidas); the non-Jamadagnya Bhrgus are fivefold viz. Arstisenas, 
Y&skas, Mitrayus, Vainyas and Sunakas (these latter five are 
called kevala Bhrgus). Under each of these sub-divisions there 
are many gotras, on the names and number of which the sütra- 
kàras are not agreed. The pravara of Jamadagnya Vatsas is con- 
stituted by five sages according to Baud. and by three according to 
Katyayana. The pravara of the Bidas and the Arstisenas also has 
five sages.'5 These three (viz, Vatsas, Bidas and Arstisenas ) 
are styled paficavattin (Baud. 5) and they cannot inter-marry (the 
reason will be explained below). The five non-Jamadagnya 
Bhrgus have each of them numerous sub-divisions, These 
divisions of Bhrgus are given here according to Baud. Ap. has 
only six of them ( and not seven as he excludes Bidas from this 
group). According to Katyayana, Bhrgus have twelve sub- 
divisions ( vide Sam. Pr. p.625 ). 


The Angirogana has three divisions, Gautamas, Bhara- 
dvàjas and kevalàngirases ; out of whom Gautamas have seven 
sub-divisions, Bharadvàjas have four ( Rauksayanas, Gargas, 
Kapis and Kevala-Bharadvajas ) and Kevala-Angirases have 
six sub-divisions and each of these again is sub-divided into 
numerous gotras. This is according to Baud. Other sitrakaras 
differ as to the subdivisions. Atri (one of the eight primary 
gotras) is subdivided into four ( Atris proper, Vadbhütakas, 
Gavisthiras, Mudgalas), Visvamitra is sub-divided into ten, 
which are further sub-divided into 72 gotras. Kasyapas are sub- 
divided into Kasyapas,Nidhruvas, Rebhas, and Sandilas. Vasistha 
has four sub-divisions ( Vasisthas with one pravara only, 
Kundinas, Upamanyus and Parāśaras ) which are further sub- 
divided into 105 gotras. Agastya has three sub-divisions 
( Agastyas, Somavahas and Yajfiavahas ), the first of which is 
further sub-divided into twenty gotras. 
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When it is said that marriage with a sagotra or a sapravara 
girl is forbidden, each of these is separately an obstacle to 
marriage. Therefore, a girl, though not sapravara, may be yet 
sagotra and so ineligible for marriage or though not sagotra may 
yet be sapravara and not eligible. For example, the gotras of 
Yaska, Vadhila, Mauna, Mauka are different, yet a marriage bet- 
ween persons belonging to these gotrasis not possible, because the 
pravara of all these is the same, viz. ‘Bhargava-Vaitahavya-Save- 
tasa-iti’. !45 So also though the gotras Samkrti, Patimasa, Tandi, 
Sambu and Sarngava are different, there can be no marriage bet- 
ween them as the pravara is the same, viz. ‘Angirasa, Gaurivita, 
Samkrtya’ (acc. to Asv. Srauta). When it is said that samana- 
pravaras cannot marry, sameness may be due to only one sage 
being the same in the pravaras of two gotras or there may be 
two or three or more sages that are common, The general rule 
is that if even one sage is the same!'^" in the pravaras of two 
different gotras, then they are sapravara, except in the case of 
the Bhrgu group and the group of Angirases. In these two 
latter unless there are at least three sages common ( when the 
pravara is constituted by five sages) or at least two sages are 
common ( when pravara consists of only three sages ), there is 
no sapravaratva and no bar to marriage. It will be noticed that 
among the five pravara sages of the Vatsas, Bidas and Arsti- 
genas quoted above there are three sages that are common and 
so they cannot inter-marry. 


Though the vast majority of gotras have three pravara 
sages, a few have only one pravara sage or two sages or five, 
Those who have only one sage are Mitrayus ( pravara Vadhrya- 
$va according to Aégv.), the Vasisthas (other than Kundina, 
Parasara and Upamanyu) have only one pravara Vasistha, 
the Sunakas have one pravara Grisamada (according to Asv.) 
or Saunaka or Gartsamada (according to Baud. 9); the Agastis 
have one pravara Agastya (according to Ap. Sr. 24. 10.9); 
Asv. optionally allows three pravaras to Mitrayus ( Bhargava- 
Daivoddsa-Vadhryagva) and to Sunakas (viz Bhargava- 
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Saunshotra-Gártsamada ) and Ap. also allows to Agastis three 
pravaras ( Viz. Agastya-Dardhacyuta-Aidmavaha-iti). Accord- 
ing to Ap. and the puránas, Dhüpayantas have two pravaras 
( Vaisvamitra-Paurana-iti ), Astakas Lohitas have two ( Vaisva- 
mitra-Astaka iti), and Sandilas also have two ( Daivala-Asita 
iti). But he says that according to some the latter have three 
pravaras also ( Kasypa-Daivala-Asita-iti), while Baudhayana 
gives four optional groups of three sages each for Sandilas 
(Baud. 43), For Vari-Dhapayantas Av. prescribes three only 
( Vaigvamitra-Devaradta-Paurana ) and also for the Astakas. 
According to Baud. the Vatsas, Bidas and Arstisenas ( among 
the Bhrgus ) have five pravara sages; so also among Angirases, 
the Kaumandas, Dirghatamasas, Rauksáyanas and Gargas have 
five pravara sages, though the last have optionally three also. 


The Ap. śr. 13? (24, 5 6) says ‘the sages to be invoked 
were to be three and they were to be seers of mantras’. It is 
therefore that the number of pravara sages is limited; there 
was no such requirement for a gotra and so gotras multiplied 
to an unlimited extent. 


There are certain families that are dvigotras (i. e. have two 
golras).  ÁSv. uses the word 'dvipravücan&h' for them !'€, 
They are principally three viz. Saunga-éaisiris, Samkrtis and 
Laugaksis. From a Sunga, a sub-division of Bharadvaja gotra, 
was born a son to the wife of a Saisiri, a sub-division of Visva- 
mitra (by niyoga); the son, therefore, came to be called Saunga- 
Ssisiri. Therefore Saunga-SaiSiris cannot marry in both 
Bharadvaja and Visvamitra gotras. Their pravaras are given 
below !'9, They have to select one pravara sage from one gotra 
and two from the other gotra or two from the first and three 
from the other. A pravara of four sages is not allowed nor of 
one beyond five, For the other dvigotras, the Sam. K, (pp. 682- 
686), Nirnayasindhu p. 300 ff. may be consulted. In the case 
of the adopted son also, on the analogy of the Saunga-daisiris, 
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both gotras and the pravaras of both gotras have to be considered 
and the dictum of Manu (IX. 142) that ‘the son given does not 
share the gotra and inheritance of the genitive father and the 
svadha ( Sraddhas etc.) of the giver ceases’, is restricted only to 
matters of inheritance, $ráddha and the like and does not apply 
to marriage, !!?! 


A few words must be said about the gotra and pravara of 
kings and other ksatriyas. It appears from the Ait.Br. quoted above 
(p. 488) that in the case of ksatriyas the pravara of their purohita 
was employed in religious acts where pravara had to be recited, 
This leads to the inference that most ksatriyas had forgotten 
their gotras and pravaras by that time. The Srauta sütrns 
allow !!5* an option to ksatriyas (to kings according to Agv.). 
‘They may employ the pravara of their purohitas or all ksatriyas 
may employ the same pravara viz. Mánava-Aila-Paurüravasa- 
iti’, Medhatithi on Manu III. 5 states that the distinctions of 
gotras and pravaras concern primarily bráhmanas alone and 
not ksatriyas and vaigyas and quotes Aév. Sr. (I. 3) in support. 
The Mit, and other nibandhakàras rely on the first alternative 
mentioned in the sütras and say that in marriages of ksatriyas 
and vaisyas the gotras and pravaras of their purohitas should 
be considered, as they have no specific gotras of their own !!5. 
This is carrying the doctrine of atide$a (extension) too far or 
with a vengeance. The Sam, K. (pp. 689-690) assigns reasons for 
this attitude of the Mit. but they are not satisfactory. Ancient 
literature and epigraphic records show that kings had gotras of 
their own. In the Mahabharata it is said that when Yudhisthira 


1151. g% a ota WHÜ-HATHOITUURI Y a quas: | Mag- 
CHARI: HPA eur 8 AMT nara! qaehiagiat sanea TETUR 
(ira: Mge gaik i a. al. p. 688; Aare qp qanada aA- 
semis faites mix aag A: iow. mt. 
p. 182; compare g. s. pp. 656-657, aegram pr. 451-456 ( whero the 
rules about marriage, adauca and offering of pinda as to adopted sons 
are considered ). 


1162. gar ad au aty and sper miea | ome. 

., RU aaron | gag are AE qdwt usc MaN ! gE- 
Renaa on. sm. 24. 10. 11-12; afiat sna: aU wait 
arredo gu ge zgsfquierd: boo afraagarat gaT 
RR AMAR i N. (maena 52-54), 

1153. qaf aerat aaa onnaa ARNa 
gad an a amana RAS gegear ARRA 

a? ganrgragtraa: | faato on qr, I. 52, Tho quotation is from sqq. 
wi. I. 8. The fato passage is quoted in the ggrgawy p. 111. 


494 History of Dharmaéüstra [ Ch. IX 


went to the court of Viráta in the guise of a brahmana and was 
asked by the king to state his gotra he said that he was of the 
Vaiyüghrapadya gotra ( Virdta-parva 7. 8-12), That this was 
the gotra of the Pandavas also follows from the fact that in 
the Bhismatarpana !!5* that is performed on the eighth day of the 
bright half of Māgha, Bhisma’s gotra is given as Vaiyà- 
ghrap&da or-padya and pravara as Samkrti, Jaimini ( VI. 6. 
12-15) establishes that the Kulàyaysjüa was to be perform- 
ed jointly by & king and his purohita (and so they could 
use different pravaras it appears). The Pallavas of Kāñci 
had Bhàradvàja as their gotra (vide E. I. vol. I p. 5). 
The Calukyas are often described as ‘ manavya-gotra’ (vide 
E. I. vol. VI. p. 337). In a copper-plate grant of Jayacan- 
dradeva (dated samvat 1233 i. e. 1176 A. D.) the donee 
wasa ksatriya described as Rauta-éri-Rajyadharavarman of 
the Vatsa gotra and of five pravaras viz. Bhargava-Cyavana- 
Apnavana-Aurva-Jamadagnya,''5 In the Garras (Bundelkhand) 
plate of the Candella king Trailokyavarma of Kālañjara a 
village is granted to Rauta Samanta of the Bharadvaja gotra 
in recognition of his father’s death in battle with the Turuskas 
( E. I. vol. 16, p. 274). 

In many inscriptions and copper-plate grants hundreds of 
donees with their gotras and pravaras occur and it would be 
an interesting study to compare the latter with the material 
derived from the stitras and nibandhas. For example, vide E. I. 
vol. 19, pp. 115-117 and 248-250 for about 205 donees and their 
gotras in the plates of Bhaskaravarman, E. I. vol. 14, p. 202ff 
(500 donees with gotras in the time of Candradeva Gahadavala, 
sa?wat 1150), E, I. vol. 13 p. 237, E. I. vol. 8 pp. 316-317 
( Sake 1346 ), E. I. vol. 9 p. 103 (32 donees with gotras, pravaras, 
$&khàs &oc.), E. I. vol. 12 pp. 163-167 (120 donees with gotras, 
Sake 1508 ), Gupta Ins, No. 55 Chammak plate of Pravarasena 
&c. Even the Buddhists kept the system of gotras ( vide E. I. 
vol. 10, Lüder's list, No. 158 ). 

According to Ap. Sr. the vaisyas had!!* a single pravara 
^ Vatsapra ' , while according to Baud. they had three, viz, 
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Bhalandana-Vatsapra-Manktila’, They could also employ the 
pravara of their purohitas. The Sam. Pr. (p.659) says that 
Bhalandana is the gotra of vaiSyas. 

If a pergon does not know his own gotra and pravara he 
should take those of his ācārya ( teacher of Veda), according to 
Ap. "57 Though he takes his teacher's gotra, it is only the teacher's 
daughter that is forbidden to him in marriage and not other girls 
of the same gotra as the &ácárya's, Both Sam. K. and Sam. Pr. 
(p. 650) quote a verse that when one does not know one's gotra 
one should call oneself of Kāśyapa gotra. This isso when he 
does not know even his teacher's gotra. The Sm. C. ( $raddha 
section p. 481) says that this is so even when one does not know 
the gotra of one's maternal grand-father (i.e. he should offer pinda 
with Kà$yapa gotra to his maternal grand-father ). 

The word gotra also came to mean any family name 
(surname). In the inscriptions we find this usage very often. 
For example, in the Bannahalli plate of the Kadamba king 
Krsnavarma II ( E. I. vol. VI, p. 18) a $resthin (a merchant ) 
is said to have been of the Tuthiyalla gotra and pravara. The 
Reddi king (a Sidra) Allaya Vema of Rajahmundry was said 
to have been of the Polvola gotra (E. I. vol, XIII. p. 237, of 
Sake 1356 ). 


A few interesting matters about pravaras sre noted below. 
It is noteworthy that even as to the same gotra, there is great 
divergence among the stitrakaras about the sages constituting 
the pravara e. g. as to Sandilyagotra. Aáv. gives two groups of 
the sages ‘Sandila-Asita-Daivala-iti’ or ' Ka$yapa-Asita-Daivala- 
iti’, but Ap. states his own view that there are only two sages 
in the pravara viz. ‘ Daivala-Asita iti’ and that some say 
they are three, KaSyapa-Daivala—Asita—iti ; while Baud. states 
four groups, ‘Kasyapa-Avatsara-Daivala-iti, Kasyapa-Avatsara- 
Asita-iti; Sandila-Asita-Daivala-iti; Kasyapa-Avateadra-Sandila- 
iti.” No adequate reasons can be given why even at so early an 
age as tho sütras, not only the order of the names in the pravara, 
but the very names in the pravara and their number should have 
varied so much. Baud. 55 (pravar&dhyáya sec. 44) notes that 
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the Laugaksis (or Laukaksis) are Vasisthas by day and Kasya- 
pas by night and their pravaras also show this double relation- 
ship. The Smrtyarthasara says that this picturesque description 
of them has reference to the prayajas and the like i. e. by day 
they follow the procedure of prayájas peculiar to Vasisthas and 
by night that peculiar to the KaSyapas. 


Among the gotras there are names of mythical ksatriyas 
and kings like Vitahavya and Vainya and among the names of 
pravara sages many legendary kings like Mandhatr, Ambarisa, 
Yuvanasva, Divodàsa appear. Vitahavya figures even in the 
Rgveda as closely connected with the Bhrgus (Rg. VI. 15. 2-3 ). 
In the Mahabharata it is narrated that Vitahavys, being a 
king, attacked Divodàsa, whose son Pratardana pursued Vita- 
havya, whereupon Vitahavya took shelter with Bhrgu and that 
when Pratardana asked Bhrgu whether there was any ksatriya 
inthe hermitage, Bhrgu replied that there were all brahmanas 
and that by this Vitahavya became a brahmana ( Anuśāsana 
chap, 30 ). 


Similarly the pravara of the Haritas is either Angirasa- 
Ambarisa-Yauvanasva-iti or Mandhatr-Ambarisa-Yauvanasva- 
iti. These are mythical royal sages. Among !5? the Bhrgus is 
a sub-division called Vainya which is further subdivided into 
Parthas and Baskalas. The story of Prihu who milked the 
earth is well-known (Drona-parva 69); he is called ' àdiràja ' 
in Anuśāsana 166, 55, The Vayupurana in several places 
narrates that some ksatriyas became the pravaras of bráhmanas. 
Vide chap. 88. 72-79, (about Visnuvrddha,''° who was 
descended from Purukutsa, whose son was Trasadasyu ), chap. 
88. 6-7, 92. 6, 99. 158-161, 99. 169-170 ( Anan, ed.) for other 
examples!!, How and why ksatriya names were adopted as 
brahmanical pravaras is obscure and difficult to understand. 
If one may hazard a guess, it is probably due to the fact that the 
purànas retain very ancient traditions of times when there were 
no water-tight varnas and that ancient kings were learned in the 
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Vedic lore and maintained Srauta fires also, became famous as 
sages in whose name fire was to be invoked to carry offerings to 
Gods even by brahmanas who came ages after them. 


The connection of gotra and pravara may be stated thus: 
Gotra is the latest ancestor or orte of the latest ancestors of a 
person by whose name his family has been known for genera- 
tions ; while pravara is constituted by the sage or sages who 
lived in the remotest past, who were most illustrious and who 
are generally the ancestors of the gotra sages or insome cases 
the remotest ancestor alone. 


It has been seen (pp.437—38) that marriage between parties that 
are sagotra or sapravara is no marriaze and the woman does not 
become the man’s wife. What were the consequences of such a 
void union? Baud,'"*(praverádhyàya 54) says that if a man has 
intercourse with a sagotra girl he should undergo the penance 
of cándr&yana, after that he should not abandon the woman, 
but should only maintain her as if she were a mother or a sister ; 
if achild is born it does not incur sin and it should take the 
gotra of KaSyapa. Apararka quotes (p. 80) Sumantu and another 
smrtito the effect that if a person inadvertently marries a 
sagotra or sam4na-pravara woman he should give up intercourse 
with her, should maintain her and undergo candrayana,"'*? But 
if he knowingly marries a eagotra or sapravara girl the penance 
was heavier ( viz. that for incest) and if he has intercourse 
with her or begets a child from her he loses his caste and the 
child will be a candala''®*, The rule of Baud. that there would 
be no blemish and the child will be of KaSyapa gotra is restricted 
to inadvertently marrying such a girl.!? The Sam. Pr. quotes a 
verse of .Katydyana to the effect that if a marriage is gone 
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through with a sagotra, the girl may be again given in marriage 
to another. But the Sam. Pr. gets rid of that inconvenient text 
by saying that it does not apply to the present age. So the poor 
girl for no fault of hers had to pass her whole life in enforced 
celibacy, being neither an unmarried woman nor a widow." 


Questions about the validity of sagotra or sapravara 
marriages have not yet come before the courts; but it is likely 
that in the near future courts will have to deal with such cases. 
If a marriage takes place under the Special Marriage Act of 1872 
(as amended in 1923) no difficulty will arise; but recently 
several marriages have been celebrated under the old Sastric 
procedure between persons who are sagotra or sapravara. Upon 
the strict letter of the dharmasástra texts such marriages are 
absolutely void. But it seems that the legislature should 
intervene and declare sagotra and sapravara marriages valid. 
Whatever may have been the case thousands of years ago when 
there were no means of communication and when there were 
small communities, the prohibition of sagotra relationship had 
some plausibility and real feeling of close kinship about it; 
but now the prohibition has become meaningless. A man from 
Kashmir may marry a girl from Madras and the parents of 
both may have the same gotra, Granting for argument that the 
gotra sage was a common ancestor, one does not know how many 
generations have intervened between that remote ancestor and 
the intending spouses and particles of the ancestor’s body, if 
they have survived at all in the intending spouses of the same 
gotra, must be in the present generation in the most attenuated 
state. The prohibitions based upon gotra and pravara are said 
by orthodox people to be prescribed upon unseen (adrsta) 
grounds and so they argue that they must be held to be absolute 
and not admitting of any evasion by any one calling himself a 
Vedic Hindu. One may be permitted to reply to these people that 
when almost every-body has given up the ancient cult of the 
érauta and grhya fires and when hundreds of other innovations 
in ancient practices have been accepted without demur, there is 
hardly any justification for sticking to this one remnant of 
ancient practices. Asa matter of fact many brahmanas now 
do not remember their pravara themselves but have to be told by 
the priests what their pravara is. Certain prohibitions against 
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marriage between near sapinda relations may be respected on 
account of their universal acceptance. Even the Special Marriage 
Act of 1872 prescribes that there can be no marriage between 
parties when they trace descent to a common ancestor who is 
the great-grandfather or great-grandmother (or who is nearer 
even than these ) of any one of them. E 


Sagotra relationship is in one direction wider than sapinda 
relationship and narrower than it in another so far as marriage 
is concerned. A man cannot marry the daughter of any sagotra, 
however distant the sagotra may be. Similarly even an adopted 
man cannot marry the daughter of a sagotra of his genitive 
father for two reasons, firstly because, though on adoption he 
becomes severed from his natural family for inheritance 
and offering of pinda (vide Manu IX. 142), his other rela- 
tionships with the natural family remain intact ; and secondly 
because Manu (III. 5 ) says that the girl must not be a sagotra 
of the bridegroom's father (and so even if by adoption a man 
goes into another gotra, it is the father's gotra that is to be 
considered ). Sapinda relationship prohibiting marriage extends 
only to seven or five generations, but prohibitions on the ground 
of sagotra relationship extend to any number of generations, 
On the other hand sapindas may be either of the same gotra( i. e, 
sagotra) or of a different gotra (i.e. bhinnagotra). Thus up toa 
certain limit sapindas include both sagotras and bhinnagotras. 
The latter are called bandhus by the Mit.; they are all cognate 
relations and have an important place in inheritance, We have 
seen (p. 436-37) that sagotra marriages were totally forbidden in 
the sütras (in the $rauta sütras like Latyayana érauta and 
in grhya and dharma sütras). A passage of the Sat. Br. ( quoted 
above at p. 461) is relied upon by Professors Macdonell and Keith 
( Vedic Index vol. I. p. 236 ) for holding that marriages within 
the third and fourth degrees on both maternal and paternal sides 
were allowed in the days of the Satapatha and that therefore 
a man could marry in those days his paternal unole's daughter, 
This latter is & startling proposition. The passage in the Sat. 
Br. is no doubt expressed in general words (‘one may be united 
in the third or fourth generation’), But that passage is gene- 
rally applicable even if only a marriage with a maternal unole's 
daughter or paternal aunt’s daughter is meant. The passage 
does not expressly allow paternal cousins’ marriages. The 
dharma-sütras prohibit sagotra marriages. Both the learned 
Professors, as most western scholars do, probably hold that 
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the Satapatha is not separated from the sütras by more 
than a few centuries. If a paternal unole's daughter had 
been eligible for marriage in the ‘times of the Satapatha, 
but became forbidden in the times of the sütras we shall 
have to suppose that an usage died out from one end of the 
country to another and an opposite usage became prevalent 
throughout within a few centuries. Tho smrtis are not afraid of 
stating ancient practices which they themselves do not accept 
(i.e. niyoga). The smrtis do not say that marriages with 
paternal uncle’s daughters were ever allowed anywhere. So 
it appears that the Satapatha is not referring to marriage with 
paternal uncle’s daughter, but to marriage with maternal 
uncle’s or paternal aunt’s daughter. It must however be 
pointed out that Apararka (pp. 15. 63), the Sm. C. (I. p. 12), 
Par. M. I. part 1 p. 133 and other digests quote a passage from 
the Brsahmapurana !" that sagotra and sapinda marriages are 
forbidden in the Kalisge. It may be argued with some force 
that this implies that sagotra marriages once took place, But 
there are various ways of explaining this. It is possible that 
in the purana the word gotra is not used in the technical sense, 
but only in the sense of family or surname, Among $üdras 
there is no gotra in the strict sense, but they also do 
not marry a girl who is believed to be of the same family, 
though the exact relationships or generations are not known. 
Besides it has been shown above that if a woman was a putrika 
or married in the Gandharva or Asura form she retained the 
gotra of her father and the son of the putrik& would have tho 
gotra of his maternal grand-father and yet being of a different 
family his marriage with the daugther of a sagotra of the 
maternal grand-father might have taken place in ancient times 
and was forbidden in the Kali age by the pur&na. Similarly 
the implied reference to marriages of sapindas as taking place 
in former ages has probably marriage with maternal uncle’s 
daughter in view. When in the kalivarjya texts it is said ‘ these 
dharmas are declared to be prohibited by the sages in the Kali 
age’ (vide Vyavahára-mayükha p. 242), it is not proper to 
argue that everyone of the practices forbidden in the kali age 
was valid in former ages. All that is meant seems to be that 
most of them were allowed in former ages and these along with 
others enumerated are not to be practised in the Kali age, just 
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as when in a crowd many have umbrellas and a few have not, 
a speaker still says with reference to the whole crowd 
' chatrino gacchanti ' ( here go persons with umbrellas ). 


There are certain other prohibitions about marriage. The 
Smrtimuktaphala !!$ quotes a verse of Harita that one should 
not give one's daughter in exchange to another’s gon and 
receive that other’s daughter in marriage for one’s son, one 
should not give two daughters to the same man (at the same 
time), nor should one give one's two daughters to two persons 
who are brothers. But these dicta will now certainly be held as 
merely recommendatory. Besides there is no objection in India 
in modern times to marrying the deceased wife's sister, though 
even in England the deceased wife's sister could not be married 
until 1907 (when the Deceased Wife's Sister's Marriage Act, 
1907, Edw. 7 chap. 47 legalised such marriages), 


The next question is as to who have power to arrange for 
the marriage of a girl and to give her away. The Visnu Dh. S. 
(24. 38-39) specifies the order of persons who are entitled to 
exercise this right of guardianship in marriage 'the father, the 
paternal grand-father, a brother, a kinsman, a maternal grand- 
father and the mother are the persons, by whom the girl may 
be given away in marriage. In the absence of the preceding 
one (the right) devolves upon the next in order, in case he is 
able’.  Yàj (L 63-64) gives a slightly different order viz. he 
omits the maternal grand-father and adds that the right can be 
exercised only when the guardian is not affected by lunacy and 
similar defects and that in the absence of these the girl should 
perform svayarvara (i.e. choose a husband herself), Narada''*® 
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(stripurnsa verses 20-22) gives the order as father, brother 
(with father’s consent), paternal grand-father, maternal uncle, 
agnates, cognates, mother (if sound in mind and body), then 
distant relations, then the maiden may perform svayarhvara with 
the king's permission, To give away a girl in marriage was not 
only a right but was rather a heavy responsibility, as ( Yaj. 
I. 64) and others declare that if a girl is not got married by the 
guardian at the proper time the latter incurs the sin of the 
murder of an embryo, The practice of svay amvara is well known 
from the Ram&yana and the Mahābhārata, but it was confined 
mostly to the princely families. Manu (IX. 90-91) required a 
girl to wait for three years after she became marriageable before 
she could choose her husband herself. But Visnu Dh. S. 24. 40 
says that a girl should wait only for three monthly periods 
after she attains puberty and that after that period she has full 
power to dispose of herself in marriage as she thinks best. 


There are no rules in the smrtis as to who is to arrange the 
marriage of a male, since in ancient times they did not contem- 
plate the marriages of minor males. 


The mother has been put low in the order of guardians 
probably because of the dependent status assigned to women 
and because of the fact that in the ceremony of kanyadüna she 
cannot personally engage but has to get it done through some 
male relative. The courts in modern India, however, have held 
that the mother is entitled to select a husband for her daughter 
even when the girl’s paternal grand-father is living, though the 
actual gift may be made by a male, Vide Bat Ramkore v, 
Jamnadas, I. L. R. 37 Bom, 18, where Yàj I. 63 is interpreted 
as only laying down who are to make a gift of the girl and as 
not intended to take away altogether the mother’s right of 
selecting a bridegroom in favour of even distant relations. Vide 
also Indi v. Ghania (I. L. R. 1 Lahore 146 ), Jawani v, Mula Ram 
(I. L. R. 3 Lahore 29, where it was held that, after the father, 
the mother of a girl has the preferential right to select a bride- 
groom for her and that she is under no obligation to consult 
the girl’s paternal kindred such as a paternal uncle), Ranga- 
naiki v. Ramanuja Y. L. R., 35 Mad. 728, ( where all the 
authorities are examined) The Dharmasindhu states the 
important proposition that when the girl performs svayaimvara 
or when the mother is to give away the girl in marriage, the 
girl or mother should perform the Nandisraddha and the princi- 
pal samkalpa is to be pronounced by her and the rest of the 
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rite is to be performed through a bráhmana,"? Narada states 
the general rule that if anything is done by one who is afflicted 
with lunacy or similar defects, what he does is as if not done, 
So a marriage settled even by the father if he is a lunatic need 
not be performed,!'"! If an unauthorized person (like a maternal 
uncle) were to give away a girl in marriage though her father 
is alive and fit, what is the result? The digests state! !"* that if 
the marriage has been completed by the performance of saptapadi, 
it cannot be set aside merely on the ground of the want of 
authority in the giver, since marriage rites are the principal 
matter and the authority to give is & very subsidiary matter, 
the absence of which cannot affeot the principal matter. But 
before the marriage takes place a person who wants to give 
away a girl, though persons better qualified exist, can be 
prevented from doing so. Courts in modern India have 
followed these rules, relying on the doctrine of ‘factum valet 
quod fieri non debuit’ ( what ought not to be done when done is 
valid) and holding that when once a marriage is duly solemn- 
ized and is otherwise valid, itis not rendered invalid because 
it was brought about without the consent of the proper guardian 
for marriage or in contravention of an express order of the 
court. Vide Khushalchand v. Bai Mani (I. L. R. 11 Bombay 247) 
and Bai Diwali v. Moti ( I. L, R. 22 Bom. 509 ). 


A few words must be said about the sale of girls in 
marriage, We read in the Maitráyanlya S. I, 10. 11 ‘ she 
indeed commits falsehood ( or sin) who being purchased by her 
husband roams about with other males." * There is another 
passage of the Veda relied upon along with the above by 
the pürvapaksa (the plausible view-point) in Jaimini 
(VI. 1. 10-11) which denies that women have a right to 
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take part in Vedic sacrifices, viz. ‘one should give to the 
daughter's father a hundred (cows) plus a chariot.’ Jaimini 
replies ( VI. 1. 15 ) that the giving of a hundred with a chariot 
is not for purchasing a bride, but it is only a duty and 
a hundred must be offered as a present ( whother the girl is 
beautiful or not ).!? This shows that, even if some girls were 
purchased for marriage in the times of the Maitrayantya 8S., 
there was a popular revulsion of sentiment about this practice 
and the sale of girls was severely condemned by the time of 
the sütrakaras, The Ap. Dh. S. (II. 6.13. 10-11 ) also makes 
interesting remarks on this point t “ there is no gift and the 
incidents of purchase about one’s children; in marriage the 
gift ordained by Veda to be made to the daughter's father in 
the words ‘ therefore one should give a hundred ( cows ) besides 
a chariot to the girl’s father and that ( gift ) should be made to 
belong to the (married) couple’ is due to the desire ( of the 
father to give a status to the daughter and her sons ) and is 
meant as a fulfilment of duty (and not as a sale transaction ). 
The word ‘ purchase’ applied to such a transaction is merely 
figurative, since the relationship (as husband and wife) arises 
(not from the so called purchase but) from dharma.” Vas. 
Dh. S. ( I. 36-37 ) quotes the two passages of the Veda (from 
Mait. S. and the other about the gift of one hundred cows) in 
support of the Manusa (i.e, Asura) form of marriage. The 
Nirukta VI. 9 "5 while explaining Rg. I. 109. 2 (‘O Indra and 
Agni, I have heard you to be greater donors than a partially 
fit son-in-law or a brother-in-law’) remarks that "the word 
'vijàm&t&' means among the southerners the husband of a 
woman who is purchased; what is meant is that he is a 
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bridegroom who is deficient and not endowed with all good 
qualities.” So Yaska implies that in the south girls were sold 
for substantial sums of money to persons who ( either because 
they were old or wanting in some qualities desirable in a good 
bridegroom ) were therefore really deficient as bridegrooms, 
In the Nirukta (III. 4) while discussing the several views 
about the obscure verse of the Rgveda III. 31, 1 (śāsad-vahnir 
&o.) one of the reasons assigned for the view that women do 
not inherit is that gift, sale and abandonment in the case 
of women exist, but not in the case of men, to which soma 
reply that these ( gift, sale &o. ) can be made of males also ns 
is seen in the story of Sunahégepa (in the Ait, Br, 33, Tai S. 
V, 2. 1, 3, Tai. Br. I. 7. 10. ). 


These passages lead to the inference that in ancient times 
girls were sometimes purchased for marriage, as was the case in 
many other countries. But gradually public feeling entirely 
changed and not only was the sale of daughters by the father or 
brother severely condemned, but even taking of presenta by them 
was looked down upon, Ap. Dh, 8. has already been quoted 
above (note 1174). The Baud. Dh. S. (I. 11. 20-21) !5 quotes 
two verses ‘that woman who is purchased with wealth is not 
declared to be & legally wedded wife (a patni); she is not (to 
be associated with the husband) in rites for the gods or manes 
and Kaśyapa declares that she is a d@si (slave girl). Those, who, 
blinded by greed, give their daughters in marriage for a fee 
( gulka), are sinners, sellers of their own selves and perpetrators 
of great sin and they fall into hell &c,” In another place Baud. 
says ‘he who gives his daughter (in marriage) by sale (as a 
chattel ) sells his merit ( punya)’. Manu (III. 51, 54-55) 
strikes ''”? a tender note about daughters when he says ‘a father 
should not take even the smallest gratuity for his daughter; if 
he takes a gratuity through greed he becomes the seller of his 
child; when relations do not take for themselves wealth given 
by the bridegroom as gratuity (but hand it over to the girl) 
there is no sale (of the girl); the wealth so taken is for 
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honouring the maidens and is only taken from the bridegroom 
out of loving concern for them, Fathers, brothers, husbands and 
brothers-in-law desiring their own welfare should honour women 
and should give them ornaments’. Manu (IX. 98) further recom- 
mends that ‘even a $üdra should not take a gratuity when giving 
his daughter (in marriage), since in taking a gratuity he clan- 
destinely sells his daughter’. Yj. III. 236, Manu XI. 61 
include the sale of children among upapátakas. The Maha- 
bharata (Anugasana 93.133 and 94.3) condemns the taking 
of a gratuity for giving a girl and Anuśāsana ( 45. 18-19) 
speaks of güthüs of Yama contained in dharma-éastras ' who- 
ever sells his son for a price, or gives a daughter fcr the sake 
of bis own liveli-hood in return for a gratuity, would fall into 
a most horrible hell called Kālasūtra’. Verse 23 of the same 
chapter says ‘even a stranger cannot be sold, what of one’s 
own children’, Verse 20 (= Manu III. 53) condemns even the 
&rsa form of marriage as a sale because a pair of cattle is therein 
taken by the girl's father. In Kerala or Malabar it is believed 
that the great teacher Samkara laid down 64dcáras, among which 
are prohibition of the sale of girls, prohibition of sati &c. Vide 
I. A. vol IV, pp. 255-256 and also Atri v. 389 and Ap. (in 
verse) IX. 25 (ed. by Jivànanda) This practice, however, 
persisted till modern times, For example, in an inscription dated 
about 14258 A. D. from Padaividu (North Arcot District) 
we find an agreement signed by the representatives of Karn&ta, 
Tamil, Telugu and Lata ( South Gujarat ) brahmanas that they 
would give up taking gold for their daughters and get them 
married by the simple Kanyádüna (the Brahma form ) and that 
the father who accepted gold and the bridegroom who paid gold 
were to be punished by the king and were to be excommunica- 
ted from the brihmana caste. The Peshwa!"* issued orders 
( about 1800 A. D. ) addressed to the brahmanas of Wai (in the 
Satara District) forbidding them to take money for giving 
their daughters in marriage and prescribing fines for the father 
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who took money, for the giver and the intermediary who 
brought about the marriage. Among certain castes and among 
the Siidras even now money or money's worth is often taken 
when a daughter is married, but generally the money is meant as 
a provision for the girl and for defraying the expenses of the 
girl’s father. 


The question of the sale of girls in marriage-has been from 
the remotest ages bound up with the question of the father’s 
power over his children Rg. I. 116, 16'° and I. 117, 17 refer 
to the story of Rjrá$va who was deprived of his eye-sight by his 
father because the former gave & hundred rams to a she-wolf, 
The verses refer to some natural phenomena under a metapho- 
rical garb and cannot be used for drawing the inference that a 
father could in law deprive his son of eye-sight at his will. 
The story of Sunahsepa ( Ait. Br. 33) shows that in rare cases 
the father did sell his son. The passage of the Nirukta about 
the power to sell, to gift away or to abandon daughters has been 
already cited (p. 505). The Vas, Dh. S19! ( XVII. 30-31) says 
5 Sunahéepa i is an example of the son bought’ ( one of the twelve 
kinds of sons). The same sūtra (XVII. 36-37) defines the apaviddha 
kind of son as one, who being cast off by his parents, is accepted 
(as a son) by another. Manu IX. 171 also defines the ‘apaviddha’ 
in the same way. Vas. Dh. S. ( XV. 1-3) propounds the absolute 
power of the parents over their children in the words ' man pro- 
duced from seed &nd uterine blood springs from the father and 
the mother; (therefore) the parents have power to give, to sell 
or to abandon him; but one should not give nor accept an only 
son’, Here Vas. states the right of patria potestas several 
centuries before Justinian, who makes the vain boast ( Institutes, 
Lib. I. Tit. IX, 2) that ‘no other people have a power over 
their children such as we have over ours’, Manu (VIIL 416) 
and the Mahabharata "2 (Udyoga 33. 64) both state that the 
wife, the son and the slave are without wealth and that what- 
ever they acquire belongs to him whose they are. Manu (in 
V. 152) says that ‘gift (by the father of the bride) is the source 
of (the husband’s) ownership (over her)’. But gradually the 
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rigour of the father’s power was lessened by other competing 
considerations such as the ideas that the son was the father 
himself born again, and that the son conferred great spiritual 
benefit on the souls of the father and his ancestors by the balls 
of rice offered in érüddha, So gradually the father’s power over 
the son became restricted, Kautilya (III. 13) gives the inte- 
resting information that mlecchas incur no blame by selling or 
pledging their children, but an Grya cannot be reduced to the 
state of slavery. Yaj. II. 175 and Narada ( dattapradanika 4) 
both forbid the gift of one's son or wife, Katydyana''®? gays 
that though the father has powers of control over the wife and 
‘the son, he has not the power to sell or make a gift of his son. 
Yaj. (II. 118-119 ) modified the rule about the son's acquisitions 
also. Manu VIII. 389 prescribes a fine of 600 panas for aban- 
doning one’s mother, father, wife or son when they are not 
sinners, Vide Yàj II. 237, Visou Dh. S. V. 113-114, Kautilya 
III. 20 (p. 199) for a similar provision. Manu (VIII. 299-300 ) 
restricted & man’s power to award corporal punishment for 
misconduct to his wife, son cr slave to striking with a rope or a 
thin piece of bamboo, 


One question discussed by dharmasütra writers is whether 
one has ownership over one's wife and children, In Jaimini '!5* 
(VI. 7. 1-2) it is decided that in the Viévajit sacrifice where one 
is to give away all that one has, one cannot give away one's 
parents and other relatives as one can make a gift only of what 
one is master of. The Mit. on Yàj II. 175 says ‘though one 
cannot make a gift of one’s wife or child to another, one is 
still owner of them.’ The Viramitrodaya "*5 (vyavahara p. 567) 
is of the same opinion. On the other hand the Tantraratna 
(of Parthasarathimisra ) says that the word gift with reference 
to the son and the like is used only in a secondary sense viz. 
that of passing to another the power of control over the son 
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or the daughter. The Vyavah&ramayükha is also of the 
same opinion. 


Afew words may be said about infanticide, Westermarck 
in his ‘ Origin and Development of Moral Ideas’ vol. I. ( 1906 ) 
pp. 393-413 furnishes an exhaustive account of this practice 
in ancient and modern times among barbarous and civilised 
communities from various countries, e. g. in Sparta ( for the 
purpose of securing strong and healthy fighters ) among the 
Rajputs ( from family pride and fear of the crushing burden of 
expenses at marriage ),'"** He is wrong in saying that in the 
Vedic times infanticide or exposure of children was practised. 
Rg. II. 29. 1 187 is of no use on this point; it says ' cast off from 
me sin as a woman who secretly gives birth to a child (casts 
it off)’ This is not a reference to infanticide of children 
born in wedlock, but refers to the exposure of a child by an 
unmarried woman which is clandestinely practised every where 
and as regards which even in England a very lenient attitude 
is shown as manifested by the passing of the Infanticide Act 
(12 and 13 Geo. V. Chap. 18). Tha most important passage 
on which some European scholars like Zimmer and Delbriick 
rely upon for this proposition is Tai. S. VI. 5. 10. 3 ‘They go to 
the avabhriha''®® (the final sacrificial bath); they keep aside 
the sthd@lis ( pots) and take up the vessels for vàyu : therefore 
they (the people) keep aside the girl when she is born and lift 
up ( i. e. greet with pride and joy ) the son’. This simply refers 
to the fact that a daughter was not greeted as much as the son. 
It has nothing to do with exposure or infanticide. That passage 
only expresses the sentiment contained in the Ait, Br.!$9 (33,1) 


1186. Vide Tod’s ‘Annals and antiquities of Rijasthan’ (Calcutta 
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‘the wife is indeed a friend, the daughter is distress (or humilia- 
tion ), the son is light in the highest heaven’, The Mahābhārata 
(Adi, 159. 11) in a similar vein says ‘the son is one’s 
self, the wife is one’s friend, but the daughter is indeed a 
difficulty * But all the same the Grhyasütras like Ap. (15. 13 ) 
call upon the father to greet his daughter also with a mantra 
when he returned from a journey, the differance being that 
in the case of the son there is kissing of the son’s head and 
muttering of certain mantras in his right ear. Manu (IX. 232) 
advises the king to award death sentence to him who kills a 
woman, a child or a bráhmana. Manu IX. 130 ( =Anuéasana 
45.11) expressly says that ‘just as the son is one's own self, 
so is the daughter like the son; how can another person take the 
wealth ( of the deceased ) when his daughter who is his own 
self is there to take it’? Nàrada''* ( dàyabh&ga v. 50) reasons 
that both the son and the daughter continue the line of the 
father and therefore in the absence of the son the daughter suc- 
ceeds as heir. Brhaspati exclaims'the daughter is born from 
the limbs of the parents as much as the son; when she is alive 
how can another take her father’s estate’? Bana, who asa 
great poet had unparalleled sympathy with the emotions and 
feelings of the average man, makes even the king Prabhákara- 
vardhana say about his daughter what every Indian father has 
felt for thousands of years ' this rule of law laid down by some 
one viz. that one's own children (daughters) sprung from 
one's body, fondled on one's knees and whom one would 
never forsake, are taken away all of a sudden by persons 
(husbands) who till then were quite unfamiliar. It is on 
account of this sorrow that although both (son and daughter ) 
are one’s own children the good feel sorrow when a daughter is 
born and who offer water in the form of tears to their daughters 
at the very time of their birth’. A daughter was not greeted 
at birth, not because the father had no love for her, but because 
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he felt that a daughter meant a source of anxiety all her 
life to him. It was the great concern felt for a daughter's 
well-being in life and her character that made the parents 
anxious that no daughter be born to them. Society expected a 
very high moral rectitude from women and treated lapses of 
men with leniency. This is finely expressed in the Ram&yans 
( Uttara-kénda9. 10-11), Ancient literature did not everywhere 
treat women with scorn and contempt. It has already been shown 
how highly the wife was regarded even in the most ancient 
days asa man’s half. Rg. III. 53. 4 speaks of the wife asa 
haven of rest (jiyed-astam ) The Chan, Up,''*! looks upon the 
sight of a woman in a dream as very auspicious and as 
prognosticating success in religious rites already undertaken. 
Manu (III. 56 = Anuéásana 46. 5 ), though he has said, as will 
be shown later on, some very hard things about women, was 
not unmindful of the honour due to them and says in a 
chivalrous spirit ‘where women are honoured there the gods 
love to reside; where they are not honoured, there all religious 
acts come to nought.’ Maidens were regarded as pure ( vide 
p. 296 above ) and auspicious. When the king passed through 
his capital it was customary to greet him with fried grain showered 
by maidens (Raghuvaméa II. 10). The Saunaka-karik& !?! (ms, in 
Bombay University Library folio 22 b) includes a maiden among 
the eight objects which were auspicious. The Dronaparva (82. 
20-22 ) mentions numerous objects which Arjuna looked at and 
touched as auspicious when starting for battle, among which 
well-decked maidens ara mentioned, Gobhila-smrti II. 163 says 
that one that sees on rising from bed in the morning among 
others a woman whose husband is living is free from all diffi- 
culties, The Vamana-purana (14. 35-36) mentions several 
objects which are auspicious when one is about to leave home, 
among which figure bráhmana maidens, Vide Sm. C. I. p. 168, 


Some remarks must be made about the times auspicious for 
marriage. In the marriage hymn (Rgveda !?* X, 85, 13) the 
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words ocour ‘the cows are killed on the Agh&s and (the bride) 
is carried away (from her father's house) on the Phalgunis'. 
The cow was killed in Madhuparka which wes offered to the 
bridegroom on the day of marriage. Or this may be a reference 
to the giving of cows by the bridegroom to the bride's father 
(as in the form later called ārga). So it appears probable that 
this is a reference to marriage being performed on the day 
when the moon was in conjunction with the constellation of 
Aghās (i.e. Magha). The two Phalgunis follow immediately 
after the Maghā naksatra. There is an echo of this in the 
Ap. gr. III. 1-2 which says ‘cows are accepted on the Maghas 
and (the bride) is carried (to the bridegroom's house ) on the 
Phalgunis’, This means that the marriage.( probably in the 
árga form) is celebrated on the Maghás and the bride goes from 
her father’s house on the next day after marriage or after 
one day more, The Asv. gr. (I. 4. 1) says !?* that ‘in the 
northward passage of the sun, in the bright half of a month 
and on an auspicious lunar mansion, caula, upanayana, godána 
and marriage are to be performed and that according to some 
teachers marriage may be celebrated at all times’ (not necessarily 
in northward passage &c). The Ap. gr. (2. 12-13) prescribes 
that all seasons except the two months of Sisira (i. e, Magha and 
Phalguna) and the last of the two months of summer (viz. Ás&dha) 
are fit for marriage and all naksatras which are declared to be 
auspicious (or holy). Ap. gr. further ''® addg(3. 3) ‘a father 
who desires that his daughter should be dear (to her husband ) 
should give her in marriage on the Nistyà (i.e. Svati con- 
stellation ); thus she becomes dear (to her husband ), she does 
not return (to her parent’s house); this is a procedure based 
upon the Bráhmanpa passage. The Bréhmana passage is Tai. 
Br. I. 5,2, The Baud. gr. (I. 1. 18-19) is the same !?* as Ap. gr. 
about months and adds that the naksatras for marriage are 
Rohini, Mrgasirsa, Uttara Phalguni, Sv&ti ; while Punarvasu, 
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Tisya (Pusya), Hasta, Sravana and Revatl are suitable for 
other ceremonies of an auspicious character. The Ma&nava gr. 
(1.7. 5) says that the naksatras Rohin!, Mygasiras, Sravana 
Sravisthà (Dhanistha) and the Uttarās (i. e. Uttaragadha, 
Uttara Phalguni and Uttar& Bhadrapada) are fit for marriage 
and for taking the bride from her parent's house and whatever 
other (naksatra) is declared to be auspicious, Kathaka gr. 
14. 9-10 and Vārāha gr. 10 sre similar, The Ramayana '"" 
( Balakanda 72. 13 and 71.24) speaks of marriage being per- 
formed on Uttarà Phalgun!, of which Bhaga is the deity, The 
Mahābhārata also speaks of marriage on a naksatra presided 
over by Bhaga ( Adiparva 8. 16 ) The Kausika' sūtra (75. 2-4) 
makes an approach to modern practice when it prescribes that 
marriage should be celebrated after the full moon of Kartika 
and up to the full moon of Vaisàkha or one may do as one likes 
but should avoid the month or half month of Caitra, "8 


Medieval digests introduce many detailed rules derived 
from astrology which it is not possible to set out here. A few 
only will be indicated. The Udvahatattva (p. 124) quotes 
Rajamartanda "* and Bhuja-balabhima to the effect that all 
months are auspicious for marriage except Caitra and Pausa 
and that when a girl is very much grown-up one should not 
wait for auspicious seasons, but she should be given away on 
any day when the moon and the zodiacal sign rising at the 
moment of marriage are favourable, and that one should go 
into questions of auspicious ayana, month, day &o. up to only 
the tenth year of girls, The Sarhnskdraratnamala ( p. 460) says 
that as there is conflict among the dicta of sütra and smrti 


1197. war we were ah Fea miri semen minnan 
HT U Tar yest apa mendiai atte: | Fears wala wit TT Aras: t 
areateg 71. 24 and 72. 13. According to tho 8, sr. I. 1. 2. wis tho quer 
of qanra. 

1198, xv anfa sm derer | aura uro) Rea g sta 
ARREN 75. 2-4. 
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writers about months one should follow the usage of one's 
country. One should not celebrate the marriage of the eldest 
son with the eldest daugter of a man in the month of Jyestha 
(or on Jyesth& naksatra ) nor should one celebrate a marriage in 
the month of birth or on the day of birth or naksatra of birth 
( of the eldest son or daughter) Wednesday, Monday, Friday 
and Thursday are the best days of the week, but the Madana- 
pārijāta says that any day is good if the marriage is celebrated 
at night. °° In marriage the moon must be in a strong position 
for girls. One should avoid Jupiter being the 4th, 8th or 12th 
from one's rasi ( zodiacal sign in which the moon was at the time 
of birth), The Nirnayasindhu quotes & verse that when the girl 
has reached puberty, then one should not wait till Jupiter is 
favourable, but marriage should be performed even when Jupiter 
is 8th from the zodiacal sign of birth, propitiatory rites however 
being performed for Jupiter. ?' Upanayana and marriage 
cannot be performed when Jupiter is in the zodiacal sign called 
Leo (Simha), but this applies only to the tract between the river 
Godavari and the Ganges, 7? From the naksatra and zodiacal 
sign at the time of birth (in the case of both the girl and the 
bridegroom ) certain astrological calculations were made in 
eight ways! called kütas. They were Varna, Vasya, 
Naksatra, Yoni, Graha ( planets governing the twelve rasis ), 
Gans, Ráéi, and Nadi, each later one of which was 
more powerful than each preceding one and marks (guna) 
from 1 to 8 were respectively assigned to each of these if the 
conditions laid down were satisfied. Two of these viz. gana 
and nàdI are attached great importance even now among bràh- 
manas and other classes also and so they may be illustrated 
here, though very briefly. The 27 naksatras are arranged in 
three groups of nine each, each group being assigned to Deva- 
gana, Manusyagana and Raksasagana as follows: 


1200. x. wr. p. 464 «t eredi soror erat we qernfesra. 

1201. eam: keat Bega wo ferry sm nit Ag- 
femmrsran t faofafeey III Purvürdha p. 304. 

1202. mg l Agafa rahsa qiu! cw AA Ae: fügen 
PRE ...... mga go Maca qfast wur! fleet masedr at Ag- 


east a gR i ge esa mreiqueaueiatumqu: faemwerqroqg ran i 
wr. s. p. 806. 


1208. See f. s. p. 773 ff, and &. v. ar, 519 fE. for ess. 
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Devagana Manusyagana Raksasagana 
A$vinl . Bharanpt Krttika 
Mrga&iras Rohint Aglesa 
Punarvasu Ardra Magha 
Pusya Parva Citra 
Hasta Vitara Visakha 
Svati Parvasadha Jyestha 
Anuradha Uttarasadha Mila 
Sravana Parvabhadrapada Dhanistha 
Revati Uttarabhadrapada Satatdraka 


If the bride and bridegroom are born on naksatras that 
belong to the same class out of these three groups it is the best 
thing but if their naksatras of birth belong to different groups, 
then the rules are: it is middling if their naksatras belong to 
the deva group or the human group respectively, or if the bride- 
groom's naksatra being of the devagana or r&ksasagana, the 
bride's is of the manusyagana, while if the naksatra of the bride 
is of the ráksasa group and the bridegroom's of the manusya 
ty pe, then death would result. Similarly if the naksatras of 
the pair respectively belong to the deva aud r&ksasa groups, 
there would be quarrels and enmity between the two. 


For the purpose of nàdI the naksatras are divided into 
three groups of nine each, àdyanadt, madhyanàdl and antyanádi, 
as follows: 


Adyanádt Madhyanadi Antyanàdt 
Aévinl Bharant Krttika 
Ardra MrgaSiras Rohint 
Punarvasu Pusya ASlesa 
Uttara Parva Magha 
Hasta Citra Svati 
Jyestha Anuradha Visakha 
Mila Purvasadha Uttardsadha 
Satataraka, Dhanistha Sravana 
Pürvàbhàdrapadà Uttarabhadrapada Revati 


If the naksatras of the intended pair belong to the same 
nadi, then that portends death and so there is to be no marriage 
in such a case. The respective naksatras of birth in the case 
of the two should belong to different nadis, 
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The anxieties of the girls’ father did not end here, If after 
the marriage was settled but before it actually took place any 
relative in any of the two families died, then the marriage 
agreement was to be broken off according to some writers, but 
Saunaka '?°* mercifully states a more sensible and reasonable 
rule viz, if the father or mother or paternal grand-father or 
paternal grand-mother or paternal uncle, brother or unmarried 
sister of the intended bride or bridegroom dies, or the bride- 
groom’s first wife or his son from another wife dies, then only 
it is pratikūla and the marriage should not be performed, 
but the death of any one else presents no obstacle. 


If before the rites of marriage begin (i.e. before the per- 
formance of nandisraddha ), the mother of the bride or of the 
bride-groom has her monthly illness then the marriage has 
to be postponed till she becomes pure (till the fifth day after 
the illness ). 


Forms of marriage: From the times of the grhya sütras, 
dharmasütras and smrtis the forms of marriage are said to be 
eight, viz. Brahma, Prajapatya, Arga, Daiva, Gandharva, Asura, 
Raksasa and Paisdoa ( vide Asv. gr. I. 6, Gaut. IV. 6-13, Baud. 
Dh. 8, I. 11, Manu III. 21 = Adi-parva 73. 8-9), Visnu Dh. S. 
24.18-19, Yàj. 1.58, Narada ( stripumsa, verses 38-39 ), Kautilya 
III. 1, 59th prakarana, Adi-parva 102. 12-15 (they are described 
but not named ); some of these arrange the first four differently, 
e. g. ASv. gr. arranges them as Brahma, Daiva, Prajapatya and 
Arga, while Visnu arranges them as Brahma, Daiva, Arsa and 
Prüjipatya; Adv. gr. I. 6 places Paigica before Raksasa, The 
Manava gr. speaks of only two Brahma and Saulka (i. e. Asura), 
probably because these two were the forms most current. Ap. 
Dh. S. ( II. 5. 11. 17-20—11. 5. 12. 1-2) speaks of only six, 
omitting Prajapatya and Paigaca; while Vas. Dh, S. I. 28-29 
expressly says that there are only six forms of marriage viz, 
Brahma, Daiva, Arga, Gandharva, Ks&tra and Manusa ( the 
last two being the same as Raksasa and Asura). It is 
impossible for want of space to set out the various definitions 
of the several forms given by the several authors. There is 
general agreement on the special characteristics of each and it 
is sufficient to point out these as given in Manu III. 27-34, 
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The gift of a daughter, after decking her (with valuable 
garments) and honouring her ( with jewels &c.), to a man 
learned in the Vedas and of good conduct, whom the father of 
the girl himself invites, is called Brahma. When the father 
gives away his daughter after decking her (with ornaments &c.) 
to a priest, who duly officiates at a sacrifice, during the course 
of its performance, it is the Daiva form. ©% When there is 
a gift of one’s daughter, after taking one pair of cattle (a cow 
and a bull ) or two pairs only as a matter of fulfilling the law 
(and not as a sale of the girl), that is named the ārga form, 
The gift of a daughter, after the father has addressed (the 
couple with the words * may both of you perform your religious 
duties together’) and after he has honoured the bride-groom 
( with Madhuparka &c. ), is declared to constitute the Prajapatya 
form. Yaj. I. 60 calls this ‘kaya’, because in the Bráhmana 
works ‘ka’ means ' Prajápati'. When the girl is given away at 
the father's will after the bride-groom gives as much wealth as 
he can afford to pay to the relatives of the girl and to the girl 
herself, that is called the Asura form. The union of a girl and 
the bride-groom by their mutual consent is known as Gandharva, 
which springs from the passion of love and has intercourse as 
its purpose. The forcible abduction of a maiden from her 
house, while she weeps and cries aloud, after her kinsmen have 
been slain ( or beaten ), wounded and (their houses or fortresses) 
are broken open, is called the R&ksasa form. When a man has 
intercourse with a girl stealthily while she is asleep or intoxi- 
cated or disordered in mind (or unconscious), that is the Paigaca 
form, which is the basest and the most sinful of all forms, 


In the first four forms there is the gift of the girl (kanyadüna) 
by the father or other guardian to the bride-groom. The word 
‘dana’ here is used in a secondary sense (as stated above on p. 504) 
viz. in the sense of transfer of the father's right of guardianship 
and control of the maiden to the husband. All gifts are to be 
made with water in the case of bráhmanas as stated by Manu 


1205. Baud. Dh. L 11. 5 qfürmrg ammen aft a ans 
According to him the girl becomes part of the daksin® (fee) for 
officiating. Butin the Vedas and Srauta sütrasa bride is nowhere 
spoken of as dakgin&, Medb&tithi on Manu III. 28 is against the idea 
of the bride being part of the sacrificial fee. Vi$varüpa also Bays £0} 
but Aparürks p. 89 holds that the girl is given as fee. 
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( IIL 35 ) and Gaut. V. 16-17, ??^* Similarly in all the four forms 
where there is kanyüdüna the girl is to be well dressed and 
decked with ornaments. The essence of the brahma form is 
that the girl is given without receiving anything from the 
bride-groom, who is invited and honoured by the girl’s father. 
It is called brāhma either because brahma means the holy 
Veda and this mode being sanctioned by the most ancient texts 
it is the holiest and best form, or brahma means dharma and 
being the best of all forms it is called brahma ( vide Smrtimuk- 
tàphala part I. p. 140). Inthe àrsa form a pair of cattle is 
received from the bride-groom and it is somewhat inferior to the 
brahma form. But the pair is given not as a price (i. e. there 
is no purchase), but because that is one way of effecting a 
marriage laid down by the $&stras ( vide tha passage quoted 
above at p. 504 ‘ therefore one should give a hundred cows &c’ 
and Ap. Dh. S. II, 6.13.11, which is opposed to Vas. Dh. S. I. 36 ) 
and the gift is made to show one’s regard for the girl (vide Manu 
III. 53-54 ), The daiva form is only appropriate to br&hmanas 
as only !!'* a brahmana could officiate at a sacrifice. It is so 
called because the bridegroom is engaged at the time in rites 
for the gods and it is inferior to the brahma inasmuch as in it 
there is some trace of benefit to the father ( that the priest may 
do his best in the rite for the gods). Govindasvamin on Baud. 
Dh. S. says ' the bride is in this form part of the sacrificial fee ’, 
In all forms of marriage the husband and wife have to perform 
all religious acts together, as forcibly put by Ap. Dh. S, 
(there is no separation between husband and wife, since from 
the time of taking the hand of the wife there is joint perform. 
ance of all religious actions), But in the Prajapatya the 
words used indicate according to the commentators ( vide Sar. 








1206. Ranea aaraa | gare Ae wed | Maa V. 16-17. 
Strabo (XV. 1. 54) refers to purchase of a wife in exchange for two 
oxen. 
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Pr. p. 852 and Haradatta on Gaut. IV. 5) one or more of several 
things, viz. that the husband will remain a house-holder all his 
life and will not become a recluse while the wife is living or 
that he will not marry another wife i. e, it will be a strictly 
monogamous marriage which is defined in Hyde v. Hyde (1866), 
P. and M. p. 130 as ‘the voluntary union for life of one man 
and one woman to the exclusion of all others ' ( p. 133), or that 
he will associnte the wife with himself not only in sacrifices 
but also in works of charity (like building tanks, wells &o.). 
This form is inferior to bráhma in that the father, as it were, 
makes & special stipulation with the bride-groom, while in the 
brāhma there is no such special stipulation, but the bride-groom 
promises that he will not break faith with his wife in the 
matter of the three purusárthas, dharma, artha, kama. '?*? 


In the àsura form there is practically a sale of the girl for 
money or money's worth and so it is not approved. The ársa is 
distinguished from àsura in this that in the latter there is no 
limit to what is t&ken from the bride-groom, while in the former 
a pair of cattle is offered as a matter of form. In the gandharva 
there is no gift by the father; on the contrary the father’s 
authority is set at naught by the girl for the time being. Marriage 
was a sacrament according to ancient sages, and its principal 
purposes as stated above (pp. 428-29) were the acquisition of merit 
by the performance of religious duty and of progeny. In the 
gàndharva form the principal object was gratification of carnal 
desires and so it is held inferior to the first four forms and is 
disapproved. This kind of marriage is so called because it is 
prompted by mutual love and the Gandharvas were known to 
be libidinous, as the Tai. S. VI. 1. 6. 5 (strikama vai Gandharv&b) 
and Ait. Br. V. 1 state. In this form at least the girl's feelings 
are consulted. In the ráksasa and the paisaca, there is no gift 
by the father and both are or may be against the wish of the girl. 
The forcible carrying of the girl is the essence of the ráksasa 
(even if there is no fight because the girl's father takes no 
retaliatory steps in fear of the abductor's strength), It is 
called r&ksasa because raksasas (demons) are known from 
legends to have been addicted to cruel and forceful methods, 
The paigsaca is so called because in it there is action like that of 
piśācas ( goblins ) that are supposed to act stealthily by night. 





1209. ' qd fq euxfea tif rid pera a aarti vo ev on Aart 
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It is not to be supposed that when ancient sages held that 
rāksasa and paisàca were forms of marriage, they legalized 
marriage by capture or stealth, What they meant was that 
these were the means of securing "'? wives and that there are 
not really eight kinds of vivāhas, but rather there are eight 
ways in which wives may be secured. It is for this reason 
that Vatsa says that if a fine girl cannot be secured by any 
means she may be approached even in private by stealth and 
married. The sages condemned in no measured terms the 
paisica. From the fact that Apastamba and Vasistha both 
ignore the Paigica and Pr&jipatya it may be inferred that these 
two had ceased to be recognised by their time and that the other 
sages enumerated them only because they appeared in ancient 
works and for the sake of completeness of treatment. Vasistha 
(17. 73) expressly repudiates the idea that legal wifehood can 
arise by forcible seizure of a girl ‘if a damsel °"! has been 
abducted by force and not wedded with sacred texts she may 
lawfully be given to another man (in marriage); she is just 
as good as a maiden’. The smrtis out of regard for the future 
welfare of the girl preferred to blink at the wrong done, but 
insisted upon the abductor or stealthy seducer performing the 
rites of homa and saptapadi in order to confer on the girl 
wronged the status of a legally married wife. But if the 
wrong-doer was unwilling to do this they recommended that the 
girl may be given to another in marriage and pronounced very 
heavy punishments for the abductor or seducer of a girl (vide 
Manu VIII. 366 and Yaj IL 287-288). Sir Gooroodas 
Banerjee !?? rightly expresses surprise at Macnaughten's saying 
that fraud was legalised by the Hindu Law in the case of the 
paiS&ca form. Manu VIII. 366 says that if a man has inter- 
course with a girl of his own caste with her consent, he will 
have to give a fee to the father if the latter so desires and 


1210. a aregmtdhrers fare: moaget Rarer w quíjem- 
Agra | Fate on ag VIII. 366; eafartearea vurqgeeat quaes wt | STOTT 
Raa arr fever ce: Ru wer quoted in gge (atte) p. 142; & v. 
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1212. Vide ‘Marriage and strīdhana?’ (5th ed. of 1923 p. 94). 
Maonaughten in his ‘Principles and Precedents of Hindu Law’ p. 60 
said so in a note. 
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Medhatithi ?!! adds that if the father does not desire money 
the lover wil] have to pay a fine to the king, that the girl may 
be given to him or if she has lost her love for him, she may be 
given to another and if the lover himself wants to discard her 
he should be forced to accept her (asa wife). Narada ( stri- 
purhsa, verse 72) similarly says that if a man has sexual inter- 
course with a maiden who is a consenting party, then there is 
no offence, but he must marry her after decking her ( with 
ornaments) and treating her with honour. 


The Sm. C. and other digests state that in the gandharva, 
üsurB, ráksasa and paisica homa and sapfapadi are necessary 
and they quote Devala and the Grhyaparisista in support, The 
Mahabharata (Adi. 195. 7)!*!* expressly says that even after 
svayamvara religious rites had to be performed. Kālidāsa in 
Raghuvamsa VII describes how after the svayamvara of Indu- 
mati the principal religious rites of madhuparka, homa, going 
round the fire, panigrahana took place, Since Aévalayana first 
speaks of eight forms and then prescribes the performance of 
homa and saptapadi, he implies that these are necessary in 
all forms. 

The smrtis contain several views about the suitability of 
these eight to various varpas. All are agreed that the first four, 
brahma, daiva, 4rsa and prajapatya, sre the approved forms 
(pra$asta or dharmya). Vide Gaut. IV. 12, Ap. Dh. S 
11.5.12. 3, Manu III, 24, Narada (stripumsa, verse 44) &o, Most 
say that each preceding one out of the first four is superior to 
each succeeding one and that thus brahma is the best (vide Ap. 
Dh. S. II. 5. 12. 4, Baud. Dh. S. I. 11. 11) Almost all are 
agreed that paisaca is the worst, Manu III, 23-26 refers to 
several views. One view is that the first four ( bráhma &c. ) are 
the proper forms for bráhmanas ( Baud. Dh. S. I. 11. 10, Manu 
III. 24), Another view was that the first six (out of the eight 
i, e. all except riksasa and paigaca ) are allowed to br&áhmanas 
and the last four to ksatriyas, and the gandharva, Ssura and 
paísáca to vaisyas and Südras ( Manu III, 22). A third view 
was that prajipatys, gindharva and āsura may be resorted to 
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by all varnas and pais&ca and &sura should not be resorted to 
by any one of any varna ( Manu III, 25 = Anugdsana 44. 9-10), 
but in another verse (III. 24) Manu allows Asura to vaisyas 
and Südras!'?4*, Manu mentions the view that the g&ndharva 
and raksasa are proper ( dharmya ) for a ksatriya or a mixture of 
these two viz where the girl loves the bride-groom, but her 
parents or guardians disapprove or cause obstacles and the 
lover takes away the girl after a fight with her relations (Manu 
III. 26 and Baud. Dh. S. 1.11.13), Baud. Dh.S, ''5 (T, 11. 14-16) 
recommends àsura and paisáca to vaiSyas and sidras and 
assigns the interesting reason ‘for the vai$yas and śūdras do 
not keep their wives under restraints, they having to do the 
work of ploughing and waiting upon (the other varnas) ’. 
Narada ( stripurhsa, verse 40 ) says that gandharva is common to 
all varnas. The Kamasitra (III. 5, 28) first speaks of the 
brahma as the best (following the view of the dharmasastra 
writers ) and then, true to its own particular subject, gives its 
own opinion that g&ndharva is the best (K&masütra 
III. 5. 29-30 ). 


The gándharva form was very much in vogue among royal 
families, In the Sakuntala, 2! Kalidasa gives expression to 
this practice. In the Mahabharata?!” Krsna says to Arjuna 
who was in love with Subhadrà that carrying away by force 
one’s lady-love is commended in the case of valiant ksatriyas. 
In the Sanjan plates of Amoghavarsa (dated sake 793) it is 
stated that Indraraja married the daughter of the Calukya king 
at Kaira by the raksasa form of marriage ( E. I. vol. 18, p. 235 
at p. 243). Another and a very famous historic example of the 
raksasa form is the forcible abduction after a most dashing 
and valiant fight by Prihviràja Cohan of the daughter of 


12140. a qerm aagana terai- 
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Jayacandra, the king of Kanoj. 7'* It is said that the daughter 
of Jayacandra was a consenting party; in that case this would 
be a mixture of the two forms of g&ndharva and raksasa 
(compare Manu III. 26 ). 


The svayamvara very often spoken of in the dharmaégastras 
was practically the gàndharva as stated by the commentary 
Viramitrodaya. !' It had several varieties, The simplest 
form of svayamvara occurs when, as described by Vas. Dh. S. 17, 
67-68, Manu IX. 90, Baud. Dh. S, IV. 1. 13, a girl, who 
attains puberty and whose father does not find a proper 
husband for three years, herself seeks her husband (or after 
three months from puberty according to Gaut. 18, 20, Visnu 
Dh. S. 25. 40-41). Yaj. I. 64 also recommends svayamvara to 
every girl when there is no parent or other guardian who can 
find out a worthy husband for her. When a girl chose her own 
husband as above she had to return all ornaments given to her 
by her parents or brother and the husband who married her had 
to pay no sulka ( dowry ) to the father as the latter lost his power 
over her by not giving her away in time ( vide Gaut. 18. 20 and 
Manu IX. 92). This simple svayamvara was applicable to 
girls of all castes, Sāvitrīi indulged in this kind of svayam- 
vara, when she went about ina chariot to find out a suitable 
husband for herself. But the svayamvaras described in the 
two great epics are often most elaborate and spectacular affairs 
and were confined to royal families. The Adiparva says 
that ksatriyas commend svayamvara and resort to it, but they 
prefer a girl who is carried off after subduing her relatives. 
Bhisma carried off the three daughters of the king of Kaé1 and 
got two of them ( Ambika and Ambalika ) married to his ward 
Vicitravirys. !? The svayamvara of SItā or Draupadi did not 
depend upon the will of the bride, but the bride was to be 
given in marriage to whomsoever showed a certain skill as a 
warrior In the case of Damayanti it was a real choice of her 
husband by her ( Vanaparva 54 ff, ) though she chose Nala ina 
vast and splendid assembly of royal suitors. Kalidasa also 





1218. Vide Imperial Gazetteer of India, vol. II. pp. 314-315 
(in 1908 ); Tod's Annals and Antiquities of Rajasthan Vol. II. p. 834, 

1219. rd A ated A antes Head: aet raaa AnI- 
qrafrtarat fee: a mea werd: i gp a wR muda qe 
Aaga on qr. I. 61. 

1220. ewdat g naran: wares aq) wee g Caratgraladt wA- 
aria: worried 102. 16. 


524 History of Dharmasastra [ Ch. IX 


gives us a fine description of the svayarnvara of Indumati in 
the Raghuvamésa,  Bilhana in his Vikramanka-devacarita 
(canto IX ) gives a description of the historic svayathvara of 
Candralekha ( or Candaladevi ) daughter of the Silahara prince 
of Karaháta ( modern Karad ), when she chose Ahavamalla or 
Vikramanka, the Calukya king of Kalyana (latter half of 11th 
century ) Such a svayamvara, it appears, was thought to be 
unsuitable to brahmanas according to the Adiparva. ©?! In the 
Kadambari ( Párvabhága, penultimate para) Pattralekhà says 
that svayamvara is ordained in the Dharmasgastras, !?? 


The Ap. Dh. S. IT. 5. 12. 4 makes a general statement that 
the progeny of a couple partakes of the character of the form 
in which they were married '?* (i, e, if the marriage is in the 
best or in an approved form the son is good; if the marriage 
is in a condemned form, the son bears a low character) Manu 
( III. 39-42 ) expands the same idea by stating that sons born of 
marriages in the brahma and other three forms are full of 
spiritual eminence and are endowed with beauty, virtues, 
wealth, fame and very long life, while sons of marriages of the 
other four forms are cruel, are liars, haters of the Veda and of 
dharma. Some sütras and smrtis state how many generations 
are rendered holy by a son born in one of the first four forms. 
For example, Asv. gr. (I. 6) says that a son born of parents 
married in the brahma, daiva, prajapatya or &rsa forms respec- 

tively brings purification to twelve descendants and twelve 
ancestors on both sides (i. e. his father's and mother's), to ten 
descendants and ten ancestors on both sides, to eight descen- 
dants and ascendants on both sides and to seven descendants 
and ascendants. Manu (III. 37-38) and Yaj. (I. 58-60) put 
the matter somewhat differently. According to them the son of 
a brahma marriage brings purification to ten paternal ancestors, 
to ten male descendants and to himself ( in all 21 ), of the daiva 
marriage to seven paternal ancestors and seven male descen- 
dants, of the pr&j&patya marriage to six male ancestors, to six 
male descendants and to himself (in all 13), of the àrsa marriage 
to three male ancestors and three male descendants, Gaut. 





1221. aq AnA faut ot mi ero afxarrmdni ufuwt 
agit: | omfqud 189. 7. 

1222, faire wera R an ert quatem: aia 1 ufq Yanna: qw ale 
wusste fu: erie: t erquutt, quarn, para 225 ( of my edition ). 

1223. qug? Aeau Nore weit 0 srg. q. q, II. 5, 12, 4. 
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(IV. 24-27) has similar provisions, Commentators like 
Vidévaripa and Medhatithi explain that these verses are not to 
be taken literally. They merely praise the extreme desirability 
of the bráhma form. Visvariipa, however, alternatively proposes 
that one may accept the texts of the holy sages as literally true, 
following the dictum of Sabara that there is nothing too heavy 
( or impossible ) for a holy text.'?* One may laugh at these 
texts about the virtues of the several forms of marriage, but 
they are really intended to emphasize the high importance to 
the future of the race and to society of noble ideals of marriage, 
of morals and of a decent and peaceful mode of life, 


The forms of marriage have their roots deep down in the 
Vedic Literature. Rg. X. 85 gives expression to a marriage in 
the bráhma form (there is kKanydddna and so forth), The Asura 
form ( by payment of money ) is referred to in Rg. I. 109. 2 and 
Nirukta VI. 9 (quoted above in note 1175). The gandharva form 
or svayarhvara is indicated by Rg. X. 27.12 (quoted above p.439) 
and Rg. I. 119.5. The story of Syavaéva narrated in the Brhad- 
devatà ( V. 50) in connection with Rg. V. 61 makes an approach 
to the daiva form. It is related in the Brhad-devatà that Atreya 
Arcanánas who officiated as a priest at a sacrifice for king 
Rathaviti asked for his son Syávásva the hand of the king’s 

daughter. 


In modern times two forms are in vogue, the brahma and 
asura. Inthe bráhma form it is a gift of the girl pure and 
simple; in the asura form it is like the sale of the bride for 
pecuniary consideration paid to the father or other guardian for 
his benefit. If this element of pecuniary consideration paid to 
the guardian.exists, its effects cannot be undone by the form of 
a gift being gone through. 75> The gandharva form is said to 
be obsolete now, yet in some cases before the courts it has been 
held that it is still in vogue. !?* There can be no gandharva if 
the girl is & minor. Further if & widow remarries, that marriage 





1224. wqeraerq beret Aat TARATA: | Trae WT WeTHTSIRESU- 
maaga Ug reg Karate: (fganrfasraen «ofssrirarestt | at agg- 
san are f erst eer t cars Vaisala aara Aag: tiere 
on qr. I, 58. The words afg... areata are from srae’s «req on sy. III. 2, 3, 

1325. Vide Chunilal v. Surajram 33 Bom. 433 at p. 438; Hira 
v. Hansji Pema 37 Bom. 295 at p. 299; Kailasanatha v. Parasakthi 
58 Mad. 488, 491. 

1226. Vide12 Mad, 72; 17 Patna 134, 141; but in A.I, R. 1930 
Oudh p. 426 it is held that the g&ndharva form is obsolete. 
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will be ordinarily regarded as gandharva, because there will be 
no gift of a kanya ( as she is a widow ) and because she herself 
will generally arrange such a marriage. 


Before proceeding to set out in detail the ceremonies of 
marriage, it would be best to analyse the contents of Rgveda 
X. 85, which is a marriage hymn redolent of the highest 
ideal of marriage and conjugal felicity and several verses 
of which are recited even now in the marriage rites. The 
hymn refers to a mythical marriage of Süryà, daughter 
of Savitr, with Soma and the important features of the 
marriage, though not arranged in a regular sequence in the 
hymn, are: the two Agvins went to ask for Sūryā as a bride for 
Soma !??” ( verses 8-9); Savitr agreed to give her ( v. 9), the 
bride-groom was treated with honour, presents were made to 
him and cows were killed for (or presented to) him; Soma 
took hold of her hand with the verse (36) ' I?* take thy hand 
for prosperity (or love) so that you may grow to old age with 
me thy husband; the gods, Bhaga, Aryaman, Savitr, the wise 
Püsan have given thee to me for performing the duties of a 
house-holder '; the bride is a gift by her father in the presence of 
gods and the fire ( v. 40-41); the girl passes from the dominion 
and control of her father and becomes united with her husband 
(v.24); the bride is blest as follows: ‘may you stay here 
together, may you not be separated, may you compass all life 
(long life ), happy in your own house and playing with your 
sons and grandsons; O Indra! make her endowed with worthy 
sons and prosperity; bestow on her ten sons and make her 
husband the eleventh (male); may you be queen over your 
father-in-law, mother-in-law, over the busband’s brother and 
sister (vv. 42, 45-46 )'.'° Among subordinate items it is 
noteworthy that Raibhya was sent along with Süryà as her 
friend ( anudeyi ) to make her time not hang heavy on her hands 


1227. dh wygerg rarer wet querer stared sur aRar- 
qara" w. X. 85. 9. Tbe word qx here and in some of the grhyosttras 
also (e. g. Ap. gr. II. 16) means those who ask for the girl on behalf 
of the bride-groom. 

1228. rop à ahreeara wet erar cea srorfirderer: | wit aar afer 
grunts engainar qur n wr X. 85.36. In the ong. m, a 1,3. 3 
the IE is gastreera (for worthy ded ) instead SNNT 

1229. wee et arit d Reanrgeisa | afin? ghigii & 
A € Wut aR aig: ggat prat pur! sperent gardi ARAS ofA 
vm entr ari reno eot EE wa want aft quvpuw. 
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( v. 6) when she first went to her husband's family (just as in 
modern times in Western India some woman accompanies the 
bride for a few days as patharükhin ‘one who guards’), that even 
a female servant accompanied Surya, !?:9 


In connection with the rites of marriage it is necessary to 
observe that the greatest divergence prevailed from very 
ancient times. Asv. gr. (1.7. 1-2) says ' various indeed are the 
observances of ( different) countries and villages; one should 
follow those in marriages; what, however, is common (to all 
or most) that we shall declare’. Similarly Ap. gr. (2.15) 
declares ‘ people should understand from women (and others ) 
what procedure is (to be observed according to custom )' and the 
commentator Sudar$anácarya notes that certain rites like the 
worship of planets, ankuraropana and the tying of pratisara 
(the marriage string or ribbon round the wrist ) are usual and 
are performed with Vedic mantras, while others like Nagabali, 
Yaksabali and the worship of Indránt are performed without Vedic 
mantras. The Kathakagrhya 25.7 allows usages of countries 
and families to be observed in marriage and the commentators 
mention several such usages. As the grhya-sitra of ASvalayana 
contains perhaps the shortest account of marriage rites and as 
that sūtra is probably the most ancient among the grhya sütras 
I shall set out below the entire ceremony of marriage from that 
sūtra Then a few important details from other grhya sütras 
will be added and it will be pointed out how in modern times 
a marriage is celebrated, particularly among higher classes, It 
must be remembered that there is not only great divergence as 
to the number of separate ceremonies that constitute the 
samskara of marriage, but the sequence of even the most 
important ceremonies is different in the several sütras and the 
mantras also are different (though some like Rg. X, 185. 36 
are common to all). It is remarkable that out of the 47 verses 
of Rg. X. 85, the Ap. Mantrapátha employs as many as 29 
( most of which are quoted in connection with marriage ) The 
main outlines of the marriage samskara show a remarkable 
continuity for several thousand years from the times of the 
Rgveda down to modern times, 


The Á$v. gr. (I. 7. 3-I. 8.) deals with all the nariai rites 
as follows t: Having placed to the west of the fire (that is 


1230. Reareftanget areia edreft is. X. 185. 6. srqady means 
quea and sara} means qre. 
T Vide Appendix for text under note 1230, 
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kindled on the altar as described already ) a mill-stone and to 
the north-east ( of the fire) a water jar, he should offer sacrifice 
( with the sruva ), while the bride takes hold of him ( touches his 
right hand). Standing with his face turned to the west, while 
the bride is sitting and has her face turned to the east, he should 
seize only her thumb with the mantra ‘I take hold of thy hand 
for happiness’ (Rg. X. 85.36 quoted in note 1228), if he desires that 
only male children be born to him; he may seize her other fingers 
if he is desirous of female children; he may seize her hand on 
the hair side together with the thumb if he be desirous of both 
(male and female children ) Leading her thrice round the fire 
and the water jar so that their right sides are turned towards 
(the fire &c. ) he murmurs ?! *T am ama (this), thou art sā 
( she ), thou art sd, I am ama; I am heaven, thou art the earth; I 
am the süman, thou art the rk. Let us both marry here. Let us 
beget offspring. Dear to each other, bright, having well disposed 
minds, may we live for a hundred years!’ Each time he leads 
her round ( the fire) he makes her tread on the stone with (the 
words ) ' tread on this stone; be firm like a stone; overcome the 
enemies; trample down the foes’.'288 Having first poured 
clarified butter over her joined hands, the bride’s brother or some 
one who is in the place of brother pours fried grain twice over 
the bride’s joined hands, three times in the case of those whose 
gotra is Jamadagni(i, e. if the bridegroom is of that gotra ), 
Then he pours clarified butter over what has been left of the 
havis (sacrificia] material or offering) and over what has been cut 
off ( separated from the aggregate ). This is the rule about the 
portions to be cut off ( in every case where there is avadüna). 25? 
With the following verses (recited by the bride-groom) 





1231. Vide the same passage with slight differences quoted on p. 202 
in the Garbhadhana ceremony fromthe Br. Up. VI. 4. 20; the Tai. Br. III. 7.1 
has the words EARE ert enit ict Å OTL ETET tameii teed 
ww tat GUNNS ga vun Tae | Treas asa BATA t? 

1232. In the amq. s. qrg I. 5.1. this mantra is marangatanga 
coe ee AAT AFIT: WEET OATI: I. 

1233. The two portions of laja (fried grain ) poured into the 
bride's hands together with the first pouring of ajya (called qwemer ) 
and the subsequent pouring of Ejya (called sreufsgreor ) constitute the 
four avatías or portions cut off from the material for kavis. The descen- 
dents of Jamadagni ere qsarafaa: (vide above p. 490); therefore 
three portions of [aja are to be poured out (in order to make with 
Trt and merra, five avatias). For these terms (wgw and 
ward ) vide sema I. 7. 2. 7-8. 


Ch, IX ] The ceremonies of Marriage 529 


viz. ‘to god Aryaman the girls offered sacrifice; may he 
the god Aryaman loosen her from this (i. e. her father's ) and 
not from that place ( the bride-groom's ), svaha! to god Varuna 
the girls have offered sacrifice; may he, god Varuna &c. To 
god Pūgan the girls have offered sacrifice, to Agni; may he, 
god Püsan &o. ; with these (the bride) should sacrifice ( the 
fried grain) without opening her joined hands, as if they were 
the spoon called sruc. Without going round the fire the 
bride sacrifices fried grain a fourth time silently with the 
neb of the £ürpa ( winnowing basket) towards herself. Some!*5* 
lead the bride round each time after fried grain has been 
poured out, so that the two last oblations do not follow imme- 
diately after each other. Then he loosens her two locks of hair 
if they are made up (that is if her hair has been bound round 
on two sides with two tufts of wool), (the right one) with the 
mantra ‘I release thee from the fetter of Varuna’ (Rg. X. 85. 24) 
and the left one with the following mantra (Rg. X. 85. 25). 
Then he causes her to step forward in a north-eastern direction 
seven steps with the words ‘may you take one step for sap, 
second step for juice (or vigour), third step for the thriving 
of wealth, fourth step for comfort, fifth step for offspring, 
sixth step for seasons, may you be my friend with your seventh 
step! May you be devoted to me; let us have many sons, may 
they reach old age'55 Bringing the heads of the two 
(bride and bride-groom ) together, he (the àcárya) sprinkles 





1234, The first view requires that leading the bride round the fire, 
making her tread on the stone and the offering of fried grain are each 
ropeated thrice ; so that when the offering prescribed here for the 4th 
time is made, it follows immediately on the third offering of làjas. 
Other teachers made the bride first offer lajas, then she was led round 
the fire. When this was done the 4th oblation of lajas would not como 
immediately after the third oblation of la@jas, but after she went round 
the fire the third timo. The Gobhila gr. II. 1. 14 prescribes that the fried 
grain to be offered into fire is mixed with tendrils of the dami plant and 
Kalidasa (in Raghuvarda VII. 25-26 ) refers to dami and lajas. 

1235. This (the @ardt-taking seven steps together) is the most 
important rite in the marriage sarsk&ra. We have to understand ‘aq’ 
after each sentence’ gre rangi wa uf fart wa.’ These words occur in 
all grhyasütras, e. g. vide Ap. M. P. I. 3. 7-14. and Ap. gr. 4. 15-16, San, 
gr. I. 14. 6, Par. gr. I, 8, Gobhilo gr. II. 2. 11, Hir. gr. I. 21. 1 &e. But 
there are slight variations as well, For example, qreent, wegen, fico 
and qrmpequra substitute agra: for sareq:, while the first three of these 
and are and aturanga add feger wag (or faearereag in aeara) after 
each of the seven clauses, arene reads wa waagt for war aah. 

* 


H. D, 67 
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their heads with water from the water jar. And the bride 
should dwell that night in the house of an old brahmana 
woman whose husband and children are alive. When she 
(the bride) has seen the Pole star, the star Arundhat! and the 
seven sages (the constellation of Ursa Major), let her break 
her silence and say ‘may my husband live and may I secure 
offspring 7? If (the newly married couple) have to make a 
journey (to their home in another village ), let him cause the 
bride to mount a chariot with the verse ‘may Püsan lead thee 
from here holding thy hand’ ( Rg. X, 85. 26 ); he should make 
her ascend into a boat with the hemistitch ' carrying stones 
(or the river called A$manvati) flows; get ready’ (Rg. X. 53, 8) 
and let him make her descend from the boat with the following 
hemistitch; if she weeps let him pronounce the verse ‘they 
weep for the living’ (Rg. X. 40. 10), They constantly carry 
the nuptialfire in front. At pleasing places, trees and cross 
roads, let him mutter ‘may no way-layers meet us' ( Rg. X. 85. 
32), At every dwelling place (on the way) let him look at 
the onlookers with the mantra 'this newly married bride 
brings good luck ' ( Rg. X. 85. 33), He should make her enter 
his house with the verse ' here may happiness increase unto you 
through offspring’ (Rg. X. 85.27), Having kindled with fuel 
sticks the nuptial fire and having spread to the west of ita 
bull’s hide with the neck turned towards the east and the hair 
outside he makes oblations, while she (the bride) is sitting 
(on that hide) and takes hold of him, with the four verses 
(one oblation with each verse)‘ may Prajapati create offspring 
to us’ ( Rg. X. 85, 43-46 ); and then he partakes of curds with 
the verse ‘may all the gods unite our hearts’ (Rg. X. 85. 47) 
and gives (the remaining curds) to her or he besmears the 
heart (of both ) with the rest of the djya ( with part of which he 
had already sacrificed) From that time they should not eat 
ksüra"** and lavaņa, should observe celibacy, wear ornaments 
and sleep on the ground (not on cots) for three nights or twelve 
nights or for a year according to some ( teachers); thus (those 
jag A a eo Fs em 

1236. This rule has no application if the bride and the bride-groom 
belong to the same village, But if they belong to different villages and 
the newly married couple have to stay somewhere for the night on 
their journey then this rule applies. 


1297, This indicates that after the homa is finished, the bride is M . 
& 


observe silence till she sees the Pole ster. 
1238. For the meaning of kpüra and lavana see note 723 above, 


` 


» 
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teachers say ) a rgi will be born as a son (to them), When he 
has fulfilled these observances he should give the bride’s shift to 
a bráhmana who knows the Süry& hymn (Rg. X. 85) and food to 
bráhmanas. Then he should cause the bráhmanas to pronounce 
auspicious words. 


In this description of the samskara of marriage there are 
three parts. There are certain rites that are preliminary, there 
are then a few rites that are of the essence of the gamskára viz. 
panigrahana, homa, going round the fire and the saptapad!, and 
there are certain rites like the seeing of the Pole star &o. that 
are subsequent to the central rites. The essential rites are 
mentioned by all sütraküras, but as to the preceding and sub- 
sequent rites there is a great divergence in the details. Even 
as regards the essential rites the sequence in which they take 
place differs. For example, the Asv. gr. (I. 7. 7) describes 
going round the fire before saptapadI, while the Ap. gr. describes 
saptapadi (IV. 16) before the act of going round the fire ( V. 1). 
The Gobhila grhya (II. 2. 16), the Khadira gr. (I. 3.31), and Baud. 
gr. (I. 4. 10) describe panigrahana after sapfapadi while many 
other sütrakáras describe it before saptepadi. Then again there 
are many acts reference to which is altogether omitted in the 
Adv. gr., e. g. there is no reference to madhuparka (which is 
mentioned in Ap. gr. III. 8, Baud. gr. I. 2. 1, Manava gr. I. 9) 
nor to kanydddna (which is referred to in Par. gr. I. 4 and 
described in detail in Manava gr. I. 8. 6-9). Av. probably 
omitted express mention of kanyddana, because in defining the 
first four forms he uses the word 'dady&t' while in the last four 
there is no kanyádüna and Asv. wanted to describe ceremonies 
that were common to all forms. 


Taking as many grhya sütras as I could read, the following 
is a fairly exhaustive list of the different matters described in 
the samsküra of marriage. A few notes are added against 
those that are deemed important,!289 

Vadhüvara-gunapariksá: (examining the suitability of a 
girl or a bride-groom), This has been dealt with already ( vide 
pp. 429-436 above). 


Varapresana: (sending persons to negotiate for the hand 
of the girl). The ancient custom seems to have been to send 





1239, Among the principal ceremonies in marriage described by 
K&lidzsa in the Raghuvarhda VII are madhuparka, homa, going round the 
fire, p&pigrahana, l&ja-homa and ardrakgata-ropana. 
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some person or persons (Rg. X. 85. 8-9) to the father of the girl 
for asking her in marriage. The same was the practice in the 
sütras. Vide San. gr. I. 6. 1-4 (where Rg. X, 85. 23 is the 
mantra recited when sending them), Baud. gr. I. 1. 14-15, Ap. 
gr. II. 16 and IV. 1-2 and 7. Even in medieval times, parti- 
cularly among ksatriyas, the bride-groom was the first to seek 
for the hand of a girl. In the Harsacarita, prince Grahavarma 
of the Maukhari race sent messengers for the hand of princess 
Rajyagr!, sister of Harga '%, In modern times among the 
brahmanas and many other castes, the girl's father has to seek a 
bride-groom, though among the éidras and several other castes 
the old practice is retained. 


Vagdana or Van-ni$caya: (settling the marriage). This 
is described by San. gr. I. 6. 5-6. Medieval works like the 
S. R. M. pp. 529-533 describe this ceremony at great length. 


Mandapa-karana: Erecting a pandal where the ceremonies 
are to be performed. Par. gr. I. 4 says that marriage, caula, 
upanayana, keéinta and simanta are to be performed outside 
the house in a pandal. Vide Sam. Pr. pp. 817-818. 


Nàndi-érüddha and Punyühavücana: These are referred to 
by Baud. gr. I. 1. 24; most of the grhyasiitras are silent about 
these. Vide for these pp. 216, 218 above. 


Vadhügrhagamana: (bride-groom's going to the bride's 
house). Vide San. gr. I. 12. 1. 


Madhuparka: (reception of the bride-groom at the bride’s 
house). Ap. gr. III. 8, Baud, gr. I. 2. 1, Manava gr. [. 9 and 
K&thaka gr. 24, 1-3 prescribe this. Vide below chap. X for 
madhuparks. San, gr. I. 12. 10 appears to refer to two madhu- 
parkas, one before marriage and one after marriage ( when the 
bride-groom returned to his own house) The commentator 
Adityadar&ana on Kathaka gr. 24. 1 refers to the opinion of 
some that madhuparka should be offered at the close of the 
marriage, but states his own view that in all countries it is 
offered before marriage., 


Snapana, Paridhapana and Samnahana: (making the bride 
bathe, put on new clothes and girding her with a string or rope 
of darbha,) Vide Ap. gr. IV. 8 and Kathaka gr. 25. 4. Pār; gr. 





1240. sir a aa mentor ment urdfud Afgwer ane career 
Ceara at iagoa gftqqresaqnrum | mifer 4th sere. l 
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I. 4 refers only to the putting on of two garments, Gobhila gr. 
(II. 1. 17-18) refers to bathing and putting on a garment, 
Manava gr. (I. 11. 4-6 ) refers to paridhadpana and samnahana, 
Strangely enough Gobhila gr. II. 1. 10 speaks of the sprinkling 
of the girl's head with the best of sura (wine), which the 
commentator explains as water. 


,  Samañjana: ( anointing the bride and bride-groom ), Vide 
San. gr. I. 12. 5, Gobhila gr. II. 2. 15, Par. gr. I. 4, in all of 
which Rg. X. 85. 47 is cited as the mantra with which anointing 
or sprinkling is done. 


Pratisarabandha: (tying an amulet string on the bride's 
hand) Vide San. gr. I. 12, 6-8; Kauéika sūtra 76. 8. 


Vadhivara-niskramana: (the coming out into the pandal 
of the bride and bride-groom from the inner part of the house ). 
Par. gr. I. 4. 


Parasparasamiksana: (looking at each other), Vide Par. gr. 
I. 4, Ap. gr. IV. 4, Baud. gr. I. 1. 24-25. Par. gr. I. 4 says that 
the bride-groom recites Rg. X. 85. 44, 40, 41 and 37 at this time. 
Ap. gr. IV. 4 and Baud, gr. say he recites Rg. X. 85. 44. The 
A$v. gr. parisista I. 23 says that first of alla piece of cloth is 
held between the bride-groom and bride and that at the proper 
astrological moment it is removed and then the two see each 
other, Laghu-Aévalayana-smrti (15. 20) also says the same. 
This practice is observed even now. When the interposed cloth 
is held between the bride and bride-groom verses called manga- 
lastakas are repeated by brahmanas, the last of which verses is 
' tad-eva lagnarh sudinam tad-eva ' &oc. 


Kanyadana: (the gift of the bride), Vide Par, gr. I. 4, 
Manavs gr.1.8. 6-9, Várüha gr. 13. The Adv. gr. parisista 
sets out the procedure about the kanyadána which is the same 
even now. The Sam. K, p. 779 notes about half a dozen different 
methods of uttering the formula in kanyādāna. It is in this 
rite that the father of the girl says that the bride-groom should 
not prove false to the bride in dharma, artha and kama and he 
responds with the words ‘I shall not do so’ ( n&ticarámi ), '*#! 
This is done even now. 


1241. gre on WAR VI. 1. 14 says‘ qu grams Wurm fürqu-uA anf 
q arà @ arraferaa s. Vide also note 1209 above, asapqo 15. 27 has 
* qut ansa eigar wer! According to aurfafe on ag 
IX. 101 the words wafer «p ara € aritaftaraqr > occur in srqease, 
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Agnisth@pana and homa: ( establishing the fire and offering 
of üjya oblations into fire). Here there is great divergence 
about the number of &áhutis and the mantras to be recited. Vide 
Asv. gr. 1.7.3 and I. 4. 3-7, Ap. gr. V. 1 ( 16 &hutis with 
16 mantras), Gobhila gr. II. 1. 24-26, Manava er. I. 8, Bhara- 
dvaja I. 13 &oc. 

Panigrahana: (Taking hold of the bride's hand ). 


Lajahoma: (Offering of fried grain into fire by the bride ). 
Vide Á$v. gr. I. 7. 7-19, Par. gr. I. 6, Ap. gr. V. 3-5, San. gr. 
I. 13. 15-17, Gobhila gr. II. 2. 5, Manava gr. I. 11. 11, Baud. gr. 
I. 4. 25. &c. Asv., gr. says that the bride makes three offerings of 
fried grain when mantras nre repeated by the bridegroom and 
a fourth is made of the remaining làjas by the bride silently. 
Some others speak of only three offerings by the bride. 


Agniparinayana: (the bride-groom going in front takes the 
bride round the fire and water jar). It is while doing this that 
he utters the words ' amohasmi ' &c. ( vide Sàn. gr. I. 13. 4, Hir. 
gr. I. 20. 2 &o ). 

Aémürohana: (making the bride tread on a mill-stone ). 
These three are done thrice viz. l&jahoma, then agnipari- 
nayana and a$márohana, one after another. 

Saptapadi: (taking seven steps together). This is done 
to the north of the fire; there are seven small heaps of rice and 
the bride-groom makes the bride step on each of these seven 
with her right foot beginning from the west. 

Mirdhabhiseka: (sprinkling holy water on the head of 
the bride and of the bride-groom according to some and on the 
head of the bride only according to others), Adv. gr. I. 7. 20, 
Par. gr. I. 8, Gobhila gr. IL 2. 15-16 &c. 

Suryodiksana: (making the bride look towards the sun ). 
Par. gr. I. 8 speaks of this and employs the mantra ‘tac-caksur’ 
(Rg. VII. 66. 16 = Vaj. S. 36. 24 ). 

Hrdayasparéa: (touching the bride’ heart with a mantra ). 
Par, gr. I. 8, Bhar. gr. I. 17, Baud, gr. L 4. 1. 

Preksakünumantrama: (addressing the spectators with 
reference tothe newly married bride). Manava gr. I. 12. 1 
( which employs Rg. X. 85. 33), Par. I. 8 employs that verse 
for reciting over the bride. . 

Daksimüddva: (gifts to the ācārya) Par. gr. I. 8, SBA, 
gr. 1,14. 13-17 ( both prescribe a cow as the fee in the case of 
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brāhmaņas, a village in marriages of kings and nobles, a horse 
in marriages of vaisyas &c. )) Gobhila gr. II. 3, 23, Baud. gr. 
I. 4. 38 speak of only a cow. 


Grhapraveéa: (entering the bride-groom's house ). 

G rhapravesaniya homa : (sacrifice on entering the bride- 
groom's house), San. gr. I, 16. 1-12, Gobhila gr. II. 3. 8-12, 
Ap. gr. VI. 6-10. 


Dhruvürundhati-daréana: (pointing out the Pole star and 
Arundhati to the bride at night on the day of marriage). Asv. 
gr. I. 7. 22 speaks of the seven sages in addition, Manava gr. I. 
14.9 speaks of the same three and adds JIvant!, Bhar, gr. L 19 
speaks of Dhruva, Arundhati and other naksatras, Ap. gr. VI. 
12 ( only Dhruva and Arundhati), Par. I. 8 (only Dhruva). 
According to San. gr. I. 17. 2, Hir. gr. I. 22. 10 both the bride 
and the bride-groom remain silent till night. According to 
Asv. gr only the bride does so. Gobhila gr. IL 3. 8-12 
describes DhruvárundhatI-dar$ana before grhapravesa. 


Agneya Sthalipaka: (mess of cooked food offered to Agni). 
Vide Ap. gr. VII. 1-5, Gobhila II. 3. 19-21, Bhar. gr. I. 18, Hir. 
gr. I. 23. 1-6. 


Triratravrata: (keeping for three nights after marriage 
certain observances). Vide Adv. above p. 530 for the observances 
which are enumerated by almost all sūtrakāras. Ap. gr. VIII. 
8-10, Baud. gr. I. 5. 16-17 contain the interesting injunction 
that the newly married pair should sleep on the ground on the 
same bed for three nights, but should interpose between them a 
staff of udumbara wood anointed with perfumes and wrapped. 
round with a garment or a thread and that on the fourth night 
it should be removed with the verses Rg. X. 85, 21-22 and 
thrown into water. 


Caturthikarma: (rite on the fourth night after marriage ). 
This has been described above ( pp. 202-204 ). 


In the medieval digests certain other ceremonies are 
mentioned and they are observed in modern times also. A few 
of them will be noted below. Here again the order is not the 
same in all works, The Dharmasindhu p. 265 refers to this 
divergence. 


Simüntapüjana: (honouring the bride-groom and his party 
on their arrival at the bride's village). This is done before 
vügniscaya in modern times, Vide Sam, K., p. 768; Dharma- 
sindhu III, p. 261, 
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Gauri-Hara-pūjā: (worship of Siva and his consort 
Gauri). Sam. K. p. 766, S. R. M. p. 534 and 544, Dharmasindhu 
p. 261 ( notes that there are several views as to when kanyaddana 
takes place) describe this. Images of Gaurl and Hara are to be 
made of gold or silver or pictures of them on a wall &c. or on a 
piece of cloth or stone are to be drawn and worshipped by the 
intending bride after punyáhavàcana and before kanyadana. 
Vide Laghu-ASvalayana 15. 35, 


Indrani-paja: (worship of Indrani, the consort of god 
Indra). Vide Sam. K. p. 756, S. R. M. p. 545. This seems to 
have been comparatively an ancient practice as Kālidāsa in 
Raghuvarhsa VII. 3 seems to refer to it (‘ there was absence of 
disturbers of svayathvara on account of the presence of Saci’). 
Probably Sac! was worshipped before the svaya?wvara began. 


Taila-harídrüropama: ( Applying turmeric powder to the 
bride-groom’s body from what is left after the bride’s body has 
been so treated). Vide Sam. K. p. 757, Dharmasindhu III. p. 257. 


Ardrüksatüropama: (mutual showering of wet unbroken 
rice grains by the bride and bride-groom ). In a vessel of some 
metal like silver a little milk is poured and clarified butter 
is sprinkled over it and unbroken wet rice grains are poured 
therein. The bridegroom applies milk and ghee to the joined 
hands of the bride twice and thrice places rice grains in the 
joined hands of the bride so that her afjali becomes filled up 
and twice sprinkles ghee over her joined hands. Some other 
person does the same to the joined hands of the bride-groom and 
the bride’s father places a golden piece on the joined hands 
of both. Then the bride-groom places his joined hands on those 
of the bride whose father then repeats a mantra and raises her 
up; she then pours the rice over the head of the bridegroom 
who follows her in the same way. This is done thrice by each 
and then lastly by the bride ( i. e. seven times in all). Then 
the priest sprinkles on their heads water with an udumbara 
twig together with dūrvā grass after reciting verses ‘ Apo hi 
Sthà &c. (Rg. X. 9.1-3)'. Then the couple make a (aka mark 
on each other's forehead, garland each other and tie a thread 
with a turmeric piece on each other's hand ( which is variously 
called ‘kankana-bandhana’ or ‘kautuka-bandhana’). Vide Sar. 
Pr. pp. 828-829, S. R. M. p, 556. Kālidāsa in Raghuvaréa VII 
describes árdr&ksatü-ropsna as the last of the rites of marriage 
and in VIII, 1 speaks of the kautuka, 
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Mangalasutra-bandhana : (tying a string having golden and 
other beads on it round the neck of the bride) This is now 
regarded as the most important ornament which no woman 
will part with as long as her husband is alive, But the sutras 
are entirely silent about it. Among the earliest references is 
one from Saunaka smrti '%*? (ms, in Bombay University Library, 
folio 39 b ). The Laghu-Asvalayana smrti 15. 33 also prescribes 
it and the mantra to be employed when doing so. Gadádhara on 
Par, gr. 1.8 says that mangala-sütra should be worn and garlands 
be placed round their necks by the bride and bride-groom, though 
the sūtra of Páraskara is silent on the point. The Baud. gr. sesa 
sutra V. 5 in describing 'arkaviváha' speaks of mangalya 
sutra to be tied to the plant. Itis not clear whether it means 
the same as the mangalasütra now tied by married women 
round their necks. About the nose-ring or nose ornament to 
which all women whose husbands are living attach the greatest 
importance in modern times, the sütras, smrtis and even the 
early digests are entirely silent. Dr. Altekar in his recent 
work ‘Position of Hindu women in Hindu Civilization ’ 
pp. 362-64 holds from the evidence of the sculptures throughout 
India-that the ‘ nose-ring was unknown throughout the whole 
of India during the entire Hindu period’ (i.e. till about 
1000 A. D.). Mr. P. K. Gcde in Annals of B. O. R. I. vol. XIX 
(for 1939) pp. 313-34 adduces evidence to show that a nose- 
ornament was known to literary works from at least about 
1000 A. D.: 

Uttariyaprünta-bandhana: (Tying turmeric pieces and 
betelnut on to the end of the upper garments of both and making 
a knot of their two garments together). Vide Sam. K, p. 799, 
S. Pr. p. 829. 

Airinidána!' : (Presenting the mother of the bride-groom 
with several gifts in a large wicker-work basket with lamps 


1242. ad peus a aranhe q Jeary | arr Hos eas sg 
MRN: t erben; mvfiarenemau2 qst AIRANI MEEA gedor eunt 
wqr utu sma 15. 32. The aey is srgegasqpear adtag qva 
anà gat ar sia meq: ge.  Cexspeera( yew TW SUI 
wot’ etc. agrat on qreeg I. 1. om 

1243. araroa qatina Roret sears cae: Tye" 
meh sadete gada gated: | qaae mdd fire aR: u quoted in 
W. tar. p. 580. The request to show affection is made as follows 
tamaai fed wear ganqa watt gui Wu gare qut Mea crea, 
Appropriate changes are to be made, according to the age of the bride 
and the relationship of the bridegroom to the principal lady. 

H. D. 68 
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lighted and requesting her and the relatives of the bride-groom 
to treat the bride affectionately ) Vide Sam. K. p. 811, 
Dharmasindhu p. 267. A basket of bamboo (variéa) is used 
probably to symbolize the continuity of the family (varhSa) of the 
bride-groom. This is done when the bride is about to leave the 
father's place to go to the bride-groom's place after marriage. 


Devakotthapana and Mandapodvüsana: (taking leave of the 
deities that had been invoked before the ceremonies began and 
taking down the pandal) Sam, K, pp. 532-533, S. R. M. 
pp. 555-556, 


Two interesting questions arise viz. when can a marriage 
be said to be final and irrevocable and what would happen if a 
marriage is brought about by force or fraud. 


Manu says (VIII. 168) ‘what is given by force, what 
is enjoyed by force, also what has been caused to be written 
by force and all other transactions done by force, Manu 
has declared void;' and in VIII. 165 he places fraudulent 
transactions on the same footing as those brought about by 
force. There is great difficulty in applying these dicta to 
marriages. We saw above that Vas. Dh. S, (17. 73) and 
Baud, Dh. S, declare that if à girl has been carried off by force 
and has not been wedded with the repetition of sacred texts 
she may be given to another man in marriage. Vi$varüpa 
( p. 74) and Apararka ( p. 79 ) add a gloss that this can be done 
only after she has undergone a prayascitta. From this it 
appears that if the marriage rites (like saptapadI) have been 
performed, the ancient law-givers would not have declared 
the marriage null and void even if the girl had been carried 
away by force or married by fraud. In modern works on 
Hindu Law the proposition is stated’? that ‘a marriage, 
though performed with the necessary ceremonies, may be set 
aside by the court, if it was brought about by force or fraud.’ 
This opinion is based on what was said in some decided cases 
e.g. Aunjona Dasi v, Prahlada Chandra (6 Bengal L. R. 243 
at p. 254), Venkatachargulu v. Rangacharyulu I. L. R. 
14 Mad. 316 at p. 320, Mulchand v. Bhudhia I, L. R, 
22 Bom. 812, But in none of these cases was a marriage duly 
solemnized by the performance of the rites of panigrahana, 
going round the fire and saptapadi, set aside. There are mere 


1244. Vide Mulla's Hindu Law ( 9th ed. of 1940) p. 504. 
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obiter dicta in these cases to the effect that a marriage may be 
set aside by the court for force or fraud. 


The Vas. Dh. 8. (17. 72) goes so far as to observe ‘ when & 
girl has been promised in marriage (and the promise has been 
confirmed) with water, if the intended bride-groom dies, but the 
Vedic mantras have not been recited, that girl still belongs to 
her father (and may be given to another)’. Katydyana '**55 has 
a similar verse ‘if after choosing a girl as his bride, a man dies 
(or is unheard of) the girl after the lapse of three monthly 
periods may marry another' And another verse of the same 
author says that if a person after giving a gratuity for a girl 
and síridhana to her goes abroad, the girl may be kept unmarried 
for & year and then may be given to another. Manu (VIII. 227) 
says ‘the Vedic mantras recited in the marriage rite are a sure 
indication of wife-hood; but their completion should be under- 
stood by the wise as occurring on taking the seventh step’. 
Apararka p. 94 (on Yàj I. 65) quotes a similar verse from 
Narada (stripurnsa v. 3) The Udvahatattva p. 129 quotes 
Yama to the same effect. So it follows that the marriage be- 
comes complete and irrevocable the moment the saptapadi rite 
is performed, but before that rite is gone through there is a 
locus penitenti or a power to resile from what has been under- 
taken, Before the saptapadi is porformed, if the bride-groom 
dies, the bride is still a maiden and not a widow and can be 
married again'®“*, The most essential ceremonies of marriage are 
the homa and saptapadi, The Dronaparva'"" says that promise 
of a daughter and giving a daughter with water are not certain 
means of knowing wife-hood but saptapad! is known to be the 
completion of marriage. If any of the other ceremonies are 
wanting that would not vitiate the marriage. In I. L. R, 12 
Cal. 140, it has been held that the vrddhi-Sraddha is not an 
essential ceremony and its absence would not vitiate marriage. 


—— — 


1245. after goa: seare war | cHrmateledier geared 
Rare t mearga quoted by aus p. 94; sara gest meda: meara: what 
eur! ural etude g Tae Murra: à rears quoted in q. qi. p. 737. 


1246. quis a eran wr wra: TARA qrfrmeondew eq vfüed 
qua qq u qa quoted in q. «, p. 55, ggnraw p. 129 and in eq. g. (wut- 
sra ) p. 138, which latter adds *qu «q REAC GAE d ana c a Aat: 
amegi we t This lest remark is made by the eyfa«o I. p. 82 also, 


1247. aiaga gar iqq s oem att wt- 
Barony a edt Fazer frat fast warg euet n Mone 55, 15-16, . 
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Even the Kámasütra '*4* quotes the unanimous opinion of the 
&cáryas that marriages celebrated before fire as a witness cannot 
be revoked, In the case of Südras'there are no Vedic mantras and 
go in their case the completion of marriage will be determined 
according to custom. The digests like Gr. R. say (p. 57) that 
in the case of Sidras the marriage will be complete when the 
$üdra girl holds the fringe of the garment of the bride-groom. 


Manu (IX, 47) declares 'once is the partition of inheri- 
tance made, once is a maiden given in marriage’. This rule 
really means that once the ceremony of marriage is completed 
by saptapadi, the marriage is irrevocable and the girl cannot 
thereafter be given to any one else. But if a girl is only 
promised in marriage and if a more worthy suitor subsequently 
presents himself, then the father may commit breach of promise 
and give her in marriage to another. Vide also Manu (IX. 
71 and VIII. 98). Yaj. I. 65 states the rule and the exception 
'A girl is given only once; & person who after having pro- 
mised to give, deprives that man of her, is liable to the 
punishment of a thief; but if a more worthy suitor approaches, 
the father may deprive the former (suitor) of her (hand ) though 
promised’, The Mahabharata ( AnuSdsana 44, 35 ) says that up 
to panigrahana any one may ask for the hand of a maiden 
(even though promised before to another) Narada ( stripumsa 
vv. 30 and 32) contains similar provisions, ? Conversely, if a 
man agrees to marry a girl and subsequently discovers defects 
in her or if she is diseased or already deflowered or given by 
practising fraud he may refuse to marry her. Vide Manu 
IX. 72. Ifa guardian gives away a girl without declaring the 
defects of a girl (and they are subsequently discovered) the 
guardian should be fined in the highest ammercement (according 
to Yaj. I, 66 and the lowest, according to Narada, stripumsa 
v.33). Aparārka ™® (p.95) and others add that the defects 
referred to must be latent and not apparent or patent to view. 
If a suitor repudiates a girl whois free from defects he should 
be fined in the highest ammercement and if he falsely accuses 
her of defects he should be fined one hundred panas ( Yaj I. 66 


1248. aarm R Ra a Renter geareraqaa: i maaa 1. 5. 13. 

1249. mert qegenrat satda sua! wAhiaradgat wed 
amai wq qr eure V: Heat cers aT qr avy | snprénp Wa qua. 
ean sien à err, sftger 30 and 32. 
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and Nd&rada, stripumsa v. 34) Narada adds that he who 
abandons a faultless girl should be punished and should be 
made to marry the same girl. !?5! 


Some of the smrtis and digests are very much exercised 
over the question of the bride having menstruation while the 
marriage ceremonies are in progress and homa is about to be 
performed. Atri '®58 ( Jivànanda part 1, p. 11, chap. V) pre- 
scribes that having made the girl bathe with the Havismati 
( with & verse in which the word havis occurs, probably Rg. 
X. 88. 1 or VIII. 72. 1) and to put on other garments and having 
offered an Ghuti of clarified butter with the verse ' Yufijate 
manah’ (Rg. V. 81. 1) the ceremonies should be proceeded 
with. The Smrtyarthasára ( p. 17 ) first quotes two verses (the 
same as Atri’s ) and proposes an alternative method viz. that the 
bride and the bride-groom should stay separate from each other 
for three days and on the fourth day after ceremonially bathing 
themselves should perform the homa in the same fire. 


1261. wqgwr g w: aga: | a irem Heat emm 
rave n arg (efti 35). 

1252. faare feat eet gree IRA! magga qur wid gifts 
dym: 0 gR erate seqeeega | garage mun mm md 
maan eft V. This is quoted as qyq in &. €. ar. p. 500 and q. gy. 
P- 714, while the egre quotes ( pp. 146-147 ) two verses (one of which 
is the same as fqurit and the other very similar) from qurargmewa as quoted 
in the qeearenrat. 


CHAPTER X 
MADHUPARKA AND OTHER USAGES 


Madhuparka: (offering of honey by way of honour to a 
distinguished guest). The word literally means‘ a ceremony in 
which honey is shed or poured ' (on the hand of a person ). The 
word occurs in the Jaiminiya Upanisad-Brahmana "5? 18. 4. 
The Nirukta ( I. 16 ) also refers to the usage of offering madhu- 
parka with the word madhuparka repeated thrice. It appears 
that the Ait. Br. IIT. 4 when it says that ‘if the ruler of men 
comes as a guest or any one else deserving of honour comes, 
people kill a bull or a cow (that has contracted a habit of 
abortion ) ' refers to Madhuparka, '*** though that word is not 
actually used. In all grhya sütras it is described at length, 
Most of the details are the same, the principal difference being 
that often different mantras are prescribed, though some ( like 
the verse ‘ mātā rudrāņām °’) are the same, The madhuparka 255 
is offered to rfvks ( priests officiating at sacrifices ) when they 
are chosen for a sacrifice, to a snátaka who has come to one's 
house, to the king ( who rules one's country, when he comes to 
one’s house), to one’s àcàrya, father-in-law, paternal and 
maternal uncles. The Manava gr. (I. 9. 1), Khadira gr. 
IV. 4. 21, Yāj. I. 110 say that six persons deserve arghya 
( madhuparka ) viz, rtvik, àcárya, the bride-groom, the king, the 
snàtaka and a person who is dear to one. Some like Baud, !55* 
gr. I. 2.65 add 'atithi' (guest). Vide Gaut. V. 25, Ap. gr. 
13. 19-20, Ap. Dh. S. II. 3. 8. 5-6, Baud. Dh. S. II. 3. 63-64, 





1263. s Ana f& fdgret genas sued; adi sow. mm. 
18.4; mra aged arg t fem I. 16. 

1254. udag agaaa misaada sanct ar Wed at gà 
@. wr. III, 4. This is quoted by Ñuro on aq III. 119 and by ge on 
Maa 17. 30. 

1255. wR gear ayaa) eaardaRearg! ue sp! rart- 

TI ata. T. 1.24. 1-4. The bride-groom, when he comes 

to the bride's house, ie to be honoured with ayq% because ho also is 
generally a garaam. The arwrd is one who performs one's sqaqa and 
teaches the Veda. j 

1256. ade oat R sage Rg age anari? ers ot emen: fat 
ASAN sh. gr. I. 2. 65. 
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Manu III. 119, Sabhaparva 36. 23-24, Gobhila gr. IV. 10. 23-24. 
It is laid down that if the persons enumerated come to one's 
house within a year after madhuparka has been once offered, 
then it need not be offered again (in the same year), but when 

a marriage is being celebrated in one’s house or a yajfa is 
being performed, then madhuparka must’ be offered to those 

persons (even if one year has not elapsed since the madhu-: 
parka was previously offered). Vide Gaut. V. 26-27, 

Ap. Dh. S. II. 3, 8. 6, Yaj. I. 110, Khadira gr. IV, 4. 26, 

Gobhila gr. IV. 10. 26.  Hiviks are to be honoured in each 

yajfia, even though several yajiias are performed in the 

samo year ( Yàj. I. 110). Manu (III. 120) says that a king and 

a snataka are to be honoured with madhuparka only when they 

visit one's house in a yajiia, Viśvarūpa (on Yaj. I, 109) says 

that madhuparka is to be offered to the king only and not to 

any ksatriya. Medhatithi on Manu IIf. 119 says that when 
a king, whether & ksatriya or not, comes to one’s place madhu- 
parka was to be offered, but not toa Sidra king. According to 
grhya-parisiste the madhuparka is to be performed according to 
the rites prescribed in the sakha of the receiver and not of the 
giver,!57 


The procedure of madhuparka is set out from the Asv. gr.'*59 
(I. 24. 5-26 ) “ He pours honey into curds or clarified butter if no 
honey can be had. A seat,'*? water for washing the feet, arghya 
water (i. e. water perfumed with flowers &o.), water for 
acamana, honey mixture, a cow; every one of these they 
announce three times (to the person who has arrived). "The 
person (to be honoured ) should sit down on the seat made of 
northward pointed darbha grass with the verse '*®° ‘I am the 
highest one among my kindred, as the sun among lights’ 
(lightnings ) Here I tread on whomsoever bears enmity to me.’ 
Or he should repeat this verse after he has trodden on it, He 
should make ( tt. host) wash his feet ; the right foot he should 


1257. ated qr NSIN ASTENN: BAYT: arreatscaraarafe 
arate u quoted in qf, s. p. 823. 

1258. Vide Appendix for text 

1259. A famis a seat with 25 snis. ‘qaga wagqwan mque q 
fauc Rie quoted by sf. s. p. 821, af is water for washing the bande: 
in which flowers and perfume (like sandal-wood paste) have been mixed 
up. muneri gE | ara on seq. y. I. 24 11. 


1260. sm «cdi &c,—This occurs in qvx I. 3 and amager I. 9. 8 
with slight variations. 
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hold out first to a bráhmana (for washing) and the left to a 
$üdra, When his feet have been washed, he receives the arghya 
water in his joined hands and then he performs àcamana with 
the water for sipping with the formula ‘thou art the seat (or 
first layer) of ambrosia ’.!??! He should’ look st the madhu- 
parka, when it is being brought to him, with the mantra ‘I look 
at thee with the eye of Mitra’. He accepts it (the madhuparka) 
in the joined hands with the formula ‘ by the command (urging) 
of god Savitr, by the arms of A$vins and the hands of 
Pisan, I accept thee’ ( Vàj S. I. 24). He looks at it with the 
three rk verses 1° ‘ the winds blow honey to the righteous man’ 
(Rg. I. 90. 6-8). He (takes it into his left hand ), stirs it about 
thrice from left to right with the thumb and the finger next to 
the smallest and wipes ( his fingers) towards the east with the 
formula ‘may the Vasus eat thee with the Gayatri metre’; 
with the formula ‘may the Rudras eat thee with the Tristubh 
metre’ (he wipes fingers ) towards the south; with the formula 
' may the Adityas eat thee with the Jagat! metre’ towards the 
west; with the formula ‘may Visve Devas eat thee with the 
Anustubh metre’ towards the north; with the formula ‘to the 
bhütas (beings) thee’ he three times takes (some of the 
madhuparka materials) from out of the middle of it (and 
throws it up). He should partake of it for the first time with 
the formula 53 * the milk of Viraj art thou’, for the second time 
with * may I obtain the milk of Viraj’, the third time with ‘in 
me may the milk of Pady& Viràj dwell’. He should not eat 
the whole madhuparka and should not eat to satiety. He should 
give the remainder (out of the madhuparka materials) to a 
bráhmana towards the north; but if no brahmana is available 
he should throw it into water; or he may ea} the whole. He 
then takes dcamana with the water intended for it with the 


1261. The words smqaiwervmiW occur in the description of mp 
in amq. aeaare IL. 10. 3 and amg. zr. 13. 13., maage. I. 9. 15. 

1262. The three verses Rg. I. 90. 6-8 all begin with the word ay 
‘ay STIL STET AY at a freue? (6), ‘ay awae (7), ‘Ayre raer’ 
(8) and so are very appropriate to wwe, They occur in aya. s. 13. 
27-29, are called aat verses and employed in qm. q. I, 3, also in 
mrauqu I. 9.14. 

1263, The three aems ‘eat qreratia &c. 7 occur in Par. gr. I. 8 
( but at the time of receiving the arghya water), S&h. gr, III. 7. 5, 
M&nava gr. I. 9. 7 &o. Some held that he should partake of the madhu- 
parka at one time after repeating the three mantras at once. 
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formula ' thou art the cover of ambrosia.’ !3%¢ He sips water a 
second time with the formula ‘truth! fame! fortune! may 
Fortune resort to me, When he has sipped water, they announce 
to him the cow. Having muttered the words ‘destroyed is my 
sin, my sin is destroyed’, he says ‘om, doit’ if he desires to 
have the cow killed; if he is desirous of letting her go, he 
mutters the verse ‘the mother of Rudras and daughter of 
Vasus '!*5** ( Rg. VIII 101. 15) and says ‘let her go’. Let the 
madhuparka not be without flesh.” 


A few small matters may be noted, Several grhya-siitras 
(such as the Manava) describe madhuparka as a part of the 
marriage rite, while others like Aév. describe it independently. 
Others like Hir. gr. (I. 12-13) describe it as part of Sama- 
vartana There is divergence about the substances mixed in 
offering madhuparka. Asv. gr. and Ap. gr. (13. 10) prescribe a 
mixture of honey and curds or clarified butter and curds. 
Others like Par, gr. I. 3 prescribe a mixture of three ( curds, 
honey and butter). Ap. gr. (13. 11-12 ) states the view of some 
that these three may be mixed or five (those three with fried yava 
grain and barley). Hir. gr. I. 12. 10-12 gives the option of 
mixing three or five (curds, honey, gheo, water and ground 
grain). The Kausika sūtra (92) speaks of nine kinds of 
mixtures viz. Brahma (honey and curds ), Aindra ( of páyasa ), 
Saumya (curds and ghee), Pausna (ghee and mantha), Sárasvata 
(milk and ghee), Mausala( wine and ghee, this being used 
only in Sautrámanl and Ràjasüya& sacrifices), Varuna ( water 
and ghee ), Sravana (sesame oil and ghee ), Parivrajaka (sesame 
oil and oil cake). The Manava gr. I, 9. 22 says that the Veda 
declares that the madhuparka must not be without flesh and so 
it recommends that if the cow is let loose, goat’s meat or payasa 
(rice cooked in milk) may be offered; the Hir, gr. I. 13. 14 
says that other meat should be offered; Baud. gr. says (I. 2, 51-54) 
that when the cow is let off, the flesh of a goat or ram may 
be offered or some forest flesh ( of a deer &c.) may be offered, 
as there can be no madhuparka without flesh or if one is unable 
to offer flesh one may cook ground grains. As the cow became 
sacred, it became unthinkable to kill her and so other flesh was 





1264. srgerfterrafa—this avy occurs also in amq. s. ur. II. 10. 4 and 
ang. x. 13. 13. 


1264a. The verse strat sqrt ( referring to the cow ) is mentioned in 
several qurqwe such as the aray ( I. 9, 23 ), Par. ( I. 3 ), Ñ. v. I. 2, 50, 


H.D. 69 
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offered. When even flesh-eating came to be abhorred, then only 
payasa and such other things were recommended, The Adiparva 
(60. 13-14) refers to Janamejaya’s reception of Vy4sa with 
madhuparka and Vy4sa’s letting the cow loose. This abhorrence 
of flesh-eating will be dealt with later on. In modern times 
there is generally no madhuparka except in marriage and then 
too it is a simple matter and the elaborate procedure prescribed 
in some of the grhya sütras is hardly ever followed. 


Certain peculiar ceremonies relating to marriage may now 
be described very briefly. In order to avert early widowhood 
(which was judged from her horoscope ) for the girl to be 
married, a ceremony called kumbha-vivàha was performed. It 
is described in Sam. Pr. ( p. 868), Nirnayasindhu p. 310, Sam. 
K. (p. 746), S. R. M. (p. 528) and other works. On the day 
previous to the marriage a jar of water in which a golden 
image of Visnu is dipped is decked with flowers &c. and 
the girl is surrounded in a network of threads, Varuna and 
Visnu are worshipped and prayed to give long life to the 
intended bride-groom. Then the jar is taken out and broken in 
a pool of water and then water is sprinkled over the girl with 
five twigs and to the accompaniment of Rg. VII. 49 and then 
braéhmanas are fed. 


The Sam. Pr. (pp. 868-869) speaks of Agvattha-vivaha which 
is like kumbha-vivaha and performed for good luck to the bride 
and averting widowhood. Here the A$vattha tree is substituted 
for the jar and a golden image of Visnu is worshipped, The 
image is then given to a brahmansa, 


Arkavivaha: When aman has the misfortune to lose by 
death two wives one after another, before marrying a third 
wife he goes through a ceremony of marriage with the arka 
plant. This is described in Sam. Pr. pp. 876-889, Sam, K. p. 819, 
Nirnayasindhu, p. 328, It is described in Baud. gr. Sesssütra 
V. 5 also, 


Another question which takes up much space in ancient 
works but which is now of hardly any importance is parivedana, 
When a male got married before his elder brother or where a 
person married a younger girl before her elder sister was 
married, this act was called parivedana and wes severely con. 
demned as a serious encroachment on the rights of seniority and 
as a sin, Gaut. 15. 18 and Ap. Dh. S, (II. 5. 12. 22) declare that 
& younger brother married before an elder brother, and an elder 
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brother married after a younger brother are sinners, and should 
not be invited at a éraddha. Ap. adds that one who marries a 
younger sister before her elder sister is married, one who marries 
an elder sister after the younger sister has been married, one 
whose younger brother has kindled the sacred fires or offered a 
soma sacrifice before him (and a younger brother who kindles 
the sacred fires or offers soma sacrifice before his elder brother ) 
are also equally sinful. Vas. Dh. S. I. 18, Visnu Dh. S. 37. 15-17 
also have similar provisions and Vas. Dh. S. ( 20. 7-10) pres- 
cribes krcchra penance of twenty days for the husband of the 
younger sister married before her elder sister and for the 
husband of the elder sister married after the younger one, 
requires each of them to offer his wife to the other for the sake 
of form (to remove the slur) and then to wed her again with 
his assent.'#*5 Vide Baud, Dh. S. IT. 1. 40 also. The younger 
brother who marries before the elder brother is called parivett@ 
or parivividana (Manu III, 171, Ap. Dh. S. II. 5. 12. 22) or 
parivindaka ( Yàj I. 223), the elder brother before whom the 
younger brother marries is called parivitta or partvinna or 
parivitti ( Manu III. 171 ), the younger sister who marries before 
the elder sister is called agredidhisu ( Gaut. 15. 15, Vas. I. 18) 
or partvedini, the elder sister before whom her younger sister 
marries is called didhisu. The husbands of these two last 
respectively bear the appellations agre-didhisüpati and didhi- 
güpati. The father or other guardian who gives away the girl 
in any of these cases of parivedana is called pariday{ or 
paridàtà. The younger brother who kindles the sacred fire 
before the elder is styled ‘ paryadhatr’ and the elder brother 
who is so treated is called ‘ pargáhtta' ( Gaut. 15. 18). Manu 
IIL 172 ( which is almost the same as Baud. Dh, S. II. 1. 30 and 
Visnu Dh. S. 54. 16 ) says that the parivettá, the parivitta, the 
girl whom the younger brother marries before the elder, the 
man who gives away the girl in marriage and the officiating 
priest—these five all fall into hell’? (and must perform the 
penance of Cándrüyana according to Visnu). The Mit. on 





1265. Vide Mit. on Yaj. III. 265 explaining Vas. Dh. 8. ‘(qftear) 
wifi erit squr wt eret quat gaaei Aara awateracit- 
grad fire gasgla (an tat stare Paya dt serpere |? 
1266. Thestory of Jacob and the two sistors Leah (elder) and 
Rachel ( younger) in Genesis XXIX shows that among the ancient Jews 
also there was custom prohibiting the marriage of a younger sister 
before the elder sister. 
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Yàj III. 265 quotes Harita-dharmasitra on this topic to the 
same effect. Medhatithi on Manu III. 171 refers to the view of 
some that if a son kindles the sacred fire before his father, 
the same rule applies as between brothers and then refutes that 
view. Apararka p. 446 quotes Usanas that a person may 
kindle sacred fires even before his father or grandfather with 
the latter's consent. The Trikandamandana ( I. 76-77 ) says that 
there is no sin in taking agnihotra and performing a sacrifice 
before an elder brother and the incurring of sin is only 
restricted to marriage, while the Smrtyarthasdra (p. 13 ) holds 
the opposite view that one should not kindle the Vedic fires 
before one’s father even with the latter’s consent. The Visnu 
Dh. S. ( 37. 15-17 ) enumerates parivedana among upapatakas. 
Gaut. ( 18. 18-19 ) prescribes that if an elder brother has gone 
to a foreign country his younger brother must wait twelve 
years before he takes a wife or kindles sacred fires or six years 
according to some." There is a similar text of Vas. quoted 


by Apararka p. 445. 


In certain cases marrying or kindling sacred fires before an 
elder brother is not condemned. Medhatithi on Manu III. 171 
quotes a verse ‘One need not wait where the elder brother is 
a lunatic, or is a sinner, or leprous, impotent, or suffering from 
tuberculosis’ and remarks that this is only illustrative (i. e. 
one need not wait where the elder brother has no adhikàra for 
marriage or for kindling fires) '***, Vide Atri v. 105 ( Anan. ed.) 
for a similar verse, Another verse of Atri (v. 106) says that 
there is no blemish in marrying before the elder brother, if the 
latter is impotent or gone abroad, or patita or has become a 
recluse or is devoted to YogaSástra 2°, Vide Gobhila smrti 
(I. 72-74) for similar verses (which are quoted by the Gr. R. 
p. 90), Trikandamandana I, 68-74, Smrtyarthasára p. 13 and 
Sam, Pr. pp. 760-766, 


The ideas about the wrong committed by a younger brother 
or sister marrying before an elder one reach far back into Vedic 
antiquity. In the Tai. Br. (III. 2. 9) there is a story that the 
gods transferred (rubbed off) their sin to the Apyas and then 


1267. www dd sara mireng | (aei | meer 18. 18-19. 

1268. were: fhieadt gat vite: aire va et ranna pow da: 
tra setae t quoted by Auto on wg III. 171 and siqerk p. 445. 

1269. gle qal a «fad maf wt Amar «ow qi 
aAA naf 106. This is quoted as saraaa by amerà p. 445. iis 
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there is a succession of persons who are all guilty of blame or 
sin and each preceding one among whom is said to have passed 
it on to each succeeding one viz. siryabhyudita, süryábhinim- 
rukta, kunakhin, 8yávadat, agredidhisü, parivitta, vIrahan, brah- 
mahan. The Vas. Dh.!? S, T, 18 arranges persons called sinners 
( enasvin ) almost in the eame order as in the Tai. Br, Here (in 
Tai. Br.) we have parivitta and agredidhisu. In another passage 
of the Tai. Br. (III. 4. 4) while speaking of Purusamedha, it is 
said that the parivitta is consigned as a victim to ill-luck 
(nir-rti), the parivividana to distress (arti) und the didhisüpati 
to non-success ( ardddhi ). 


1270. quizgiqe: wings gal warmen RAR: iA- 
qa rétor wing Aaaa: | wits I. 18. 


CHAPTER XI 


POLYGAMY, POLYANDRY AND RIGHTS « 
AND DUTIES ON MARRIAGE 


Polygamy: Though monogamy ''! seems to have been the 
ideal and was probably the rule, the Vedic literature is full of 
references to polygamy. Rg. X. 145 (same as Atharvaveda 
III. 18) is a hymn meant as a charm for weaning the husband's 
affections from a co-wife. It occurs in the Ap. M. P. (I. 15) 
and Ap. gr. IX. 6-8 prescribes it for winning over the husband 
to oneself and for causing estrangement between him and one’s 
co-wife. Rg. X. 8 159 is a hymn attributed to Sacl, wife of 
Indra, who claims to have vanquished and killed her co-wives 
and to rule supreme over Indra and all men, This hymn also 
occurs in Ap, M. P. (L 16) and is prescribed by the Ap. gr. 
(IX. 9) asa charm always to be repeated by a wife for sup- 
pressing her co-wives, Ina verse (Rg. I. 105. 8) Trita who 
had fallen into a well declares ‘the rib-like sides ( of the well ) 
cause me pain all round as co-wives make it too hot (for the 
husband or for themselves )' *?, The Tai. S. (VI. 6. 4. 3) gives 
a dogmatic and somewhat picturesque explanation of polygamy 
that ‘on one sacrificial post he passes round two girdles, so one 
man secures two wives; that he does not pass one girdle round 
two posts, so one wife does not obtain two husbands’. The 
Ait. Br. (12. 11) similarly declares ‘therefore one man has 
many wives, but one wife has not many husbands at the 





1271. Vide Rg. X. 85. 26 and 46. These are Gur eat Tag aaar 
en TT CIT 1 TEES Tere erat VA ed eer qni censi aca 
yg (last quoted above in n. 1229). The word dampati ( which occurs 
very frequently in the Rg. ) conveys in several places the iden of a 
monogamous marriage, Vide Rg. V. 3. 2, VIII. 31. 5, X, 68. 2. 


1272. Vide sarem arent sarug | omgaat wf aw 
sedaan 1 adeft suf aringa: | vurana diee Rest aer 
wu w. X. 159, 5-6, amq. a. qr. reads differently, 

1273. at mp meer maaa in: (wr. I. 105.8; vide Rg. X, 116, 
10 (angatag erem) where the Advins are said to have made 
waa the husband of maidens. 
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same'®" time’, The Tai. Br. (III. 8. 4.) when speaking of the Asvs- 
medha says 'the wives anoint (the horse); wives are indeed a 
form of prosperity ' 275, In the Sat, Br. ( XIII. 4. 1. 9., S. B. E. 
vol. 44, p. 349 ) it is said, ‘four '**5 wives are in attendance viz 
the consecrated queen (mahisi), the favourite wife (vavata), 
the discarded wife (parivrktà or parivrkti) and the p&ál&gall 
( who islow-born)' The Tai. S. I. 8. 9 refers to the mahist 
and parivrkti, In the Vàj S. (23. 24, 26, 28) there are verses 
which are addressed to the mahisI, vāvātā and parivrkti by the 
brahmà, udgātā and hota priests respectively. Hariscandra is 
said to have had a hundred wives ( Ait. Br. 33, 1). It is not to be 
supposed that polygamy was confined only to kings and nobles. 
The great philosopher Yàjüavalkya had two wives, Kātyāyanī 
who was worldly-minded and Maitreyl who thirsted for the 
knowledge of brahma and immortality (Br. Up. IV. 5. 1-2 and 
IL 4.1). 


In the times of the sütras, some sages wanted to hold up a 
high ideal, The Ap. Dh. S, (II. 5. 11. 12-13) declares that when 
& man has & wife who is endowed with dharma and progeny, 
he shall not marry another wife; but if any one of the two 
(dharma and progeny ) is wanting (in the case of the wife ), 
he may marry another before he has consecrated the sacred 
$rauta fires. In another place Ap. (I. 10. 28.19) prescribes 
that one who abandons his (faultless ) wife should put on the 
skin of an ass with the hair outside and should beg for alms 
at seven houses for six months, *'" Narada( strIpurnsa v. 95 ) 


1274. qye@reqe E vera Titres wenger dos (equ wet crat 
sities eere emiten gt «ir Regt v g. VI. apt 4.3; ava also 8. @. 
VI.5.1.4 ‘ereentzalt ai faeqi; wemnpeeg seat ora weft Gut 
wen: STET: I È. wy. 12. 11. 

1276. qeria Ra frat at eet serena: | forsienfénemenaf i 8. wr. 
ILI. 8. 4; vide grquwr. XIII. 2. 6. 7 for the same words. 


1276. wet rat sagen waite nfi were citer creat | nnn 
XIII. 4. 1. 9. In qaror erga 14. 35 the first three out of these four 
are montioned in connection with spqmWmw 'gvrwesdeninqet ma RaT- 
sree nR RTR wp aat aur). In Rg. X, 102, 11 the word 
aftgwt occurs which probably means the discarded wife. 

1277. wimi qm meat xim | swarms erat rok 
sm; w. q, II. 5. 11. m wens wein qe 
aam ate a git: querer t sm, T. q, I. 10, 28. 19; nei 
chap 74. 18 where this mę for ihe busband is mentioned and it 
is said that it is never observed by men. qat ant 
aR t erar araara Crt quier quem n are (eda 95 
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recommends that the king should bring round to the proper 
path by inflicting heavy fines a husband who abandons a wife 
that is obedient, not harsh of tongue, vigilant (in household 
work), chaste and endowed with sons. Even Kaut. ( IIT. 2) 
prescribes that a husband should wait for eight years ( before 
marrying another ) if his wife gives birth to no child after one 
delivery or is sonless or is barren; he should wait for ten 
if she bears only still-born children, twelve years if she gives 
birth to daughters only. Then if he is anxious for a son he 
may marry snother. If he violates these rules he must pay her 
gratuity, some wealth as stridhana and money ( prescribed to be 
given) on supersession and besides a fine (to the king ) of 
24 panas '.?'* go far Kautilya appears to have only stated the 
ideal, because he follows up this remark by another statement 
which probably represented the commonly held popular view 
‘a man may marry several wives after giving sulka and 
stridhana to those to whom nothing had been given at the time 
of marriage and money on supersession ( Adhivedanika ) and 
suitable provision for livelihood; for women are ( married ) 
for prooreating sons. Though Ap. and others held up 
the ideal of monogamy and Narada and others prescribed a 
fine for marrying a second wife without sufficient cause, 
it is extremely doubtful whether a man was ever punished by 
the king for so doing. Manu V. 80 and Yàj. I. 80 both say that 
a husband may supersede a wife (and marry another) if she 
drinks wine, suffers from a disease (of long standing), is 
deceitful, is extravagant in expenditure, speaks harsh words, 
and gives birth to female children only. Manu V. 81 and 
Baud. Dh. S. IL 2. 65 allow a husband to marry another woman 
at once if the first is harsh of tongue. Devala !*'? quoted in the 
Gr, R. says that the Sidra may have only one wife, a vaisya 
two, a ksatriya three and a brahmana four, but a king may have 
as many as he desires. This only reflected the prevailing 
practice of kings. The Adiparva 9? gravely remarks ‘to have 
many wives is no adharma on the part of men, but to violate 


1278. Vide Manu IX, 81 and Baud. Dh. 8. II. 2. 65 for similar 
periods of waiting. Vide Yaj. II. 148 for the amount of adhivedanika 
to be given by the husband. 


1279. qm aae ever db fiw: answer ws aera gorea egalat 
CTS Tess: n qu quoted in Geeucearat p. 85. 


1280, a equk: menn graa i sorrak: gan” 
ew u onfiqed 19). 36. VIS oo 
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the duty owed to the first husband would be a great adharma in 
the case of women.’ The Mahābhārata ( Mausala-parva V, 6) 
tells us that Vasudeva '*?! (Krsna) had sixteen thousand wives. 
Several kings had in historic times as many as a hundred wives. 
For example, the Cedi king Gángeyadeva alias Vikramaditya 
is said to have obtained mukti (salvation) at Prayaga with his 
hundred wives '*? (vide Jabalpur plate of Yasahkarnadeva dated 
1122 A. D. in E. I, vol. II. p. 4 and the Khaira plates of the same 
king in E. L vol. XII. p. 205). In Bengal the evils of Kulinism 
are well known, The reasons for this treatment of women were 
many, such as the great spiritual importance of sons, early marria- 
ges and consequent illiteracy of women, the spread of the idea of 
the ceremonial impurity of women and their being equated with 
$üdras and lastly the idea of the complete dependence of women 
on men, One must not be carried away, however, by the notion that 
marrying many wives was either very common or was not looked 
down upon. Steele (in ‘Law and Custom of Hindoo Castes,’ first 
published in 1826) who had the most unique opportunities for 
observing the practices of numerous castes in the Dekhan in the 
first decades of the 19th century writes (p. 168, ed, of 1868) ‘a man 
may marry as many wives as his inclination or circumstances 
allow. Marriages in succession, in consequence of the death 
of a former wife, are very common; but polygamy is not 
usual except on account of the barrenness of the first wife. It is 
practised in the Koonbee castes’, Vide also Imperial Gazetteer 
of India, vol. I (ed. of 1907) p. 482 ‘Although in theory 
polygamy is allowed, in practice a second wife is rarely taken 
while the first is alive and in India as a whole there are only 
1011 wives to every 1000 husbands so that even if no husbands 
have more than two wives all but 11 per thousand must be 
monogamous’, The state of the modern case law is unsatis- 
factory. The Bombay High Court has held that the mere fact 
that the husband has married a second wife would not entitle 
the first wife to refuse to stay with the husband. Vide Motilal 
v. Chanchal, 4 Bom, L. R. 107. In Virasami v. Appasami, 1 
Madras High Court Reports, p. 375, the court held that a Hindu 
may marry any number of wives, although he may have a wife 
or wives living. It is submitted with great respect that that is 
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not the ideal or the view of the best writers, nor is such a view 
held by the majority of Indian jurists of ancient and medieval 
times, Modern opinion of educated people is most favourable 
to making marriages monogamous and efforts are being made 
to secure absolute monogamy by legislative action. For 
example, the Madras Nambudri Act ( Madras Act XXI of 1933) 
forbids a Nambudri brahmana from marrying a second wife 
when the first is living except in three cases viz. (1) when the 
first wife is afflicted with an incurable disease for over five 
years, (2) when she has not borne a child within ten years of 
marriage, and (3) when she becomes an outcast, 


Polyandry 


The passages cited above (note 1274) from the Ait, Br. and 
the Tai. 8. that a woman cannot have several husbands at the 
same time make it clear that in those ancient times polyandry 
was unheard 5? of, Not a single Vedic passage can be 
cited which clearly refers to the practice of polyandry, The 
most glaring example of polyandry in Sanskrit literature is 
that of Draupadi as the wife of the five Pandavas. Probably 
the tradition was too firmly rooted to allow the author to ignore 
it, The Mahābhārata shows that all were shocked by the 
resolve of Yudhisthira to make Draupad! the wife of the five 
brothers. Dhrstadyumna ( Adiparva "** 195. 27-29) tries 
vehemently to dissuade Yudhisthira, who tries to justify his 

action on the ground of ancient practice and the agreement of 
the brothers to share everything that any one of them may 
secure, But Yudhisthira could !** ferret out (Adi. chap. 196) 
only two instances ( rather mythical ) in support of the practice 
viz. of Jatilà Gautam! ( who had seven sages as husbands ) and 
of Várks! who had ten Pracetasa brothers as husbands. It is 
this fact that has led many scholars to regard the Pándus as a 
non-Aryan tribe somehow grafted on the Aryan stock and 
represented as relatives of the Kauravas by the editor of the 





1283. Vide Cambridge History of Indis, vol I. p. 88, Vedic Index 
I. p. 479. . 
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Mahabharata, This too also sounds somewhat far-fetched. 
Kumarilabhatta in his Tantravartika cuts this Gordian knot by 
putting forward three explanations, one of which boldly asserts 
that there were many Draupadis very similar to each other and 
so the epic figuratively speaks of one Draupadi only. 8° There 
were really five Draupadis (and not one) married separately to 
the five Pandavas, In the Dharmasastra works there are traces 
of the knowledge of the practica of polyandry. Ap. Dh. S, 
(II. 10. 27. 2-4) refers to it ‘One shall not make over (his wife) to 
strangers (for a son by niyoga), but only to one who is a sagotra ; 
for they declare that a bride is given to the family (of brothers 
and not to one brother alone); that (yoga) is forbidden on 
account of the weakness of men’s senses.’ Similarly Brhaspati, 
while illustrating the proposition that the king should not disturb 
popular usages even though they may be improper, cites 
several such practices among which he mentions ‘ In some other 
countries there is the most reprehensible practice of a brother 
taking (as wife) the widow of his deceased brother, and the 
practice of delivering & maiden to a family ; similarly among 
the Parasikas ( Persians ) matches with a mother are seen ’,!237 
Dr. Jolly is wrong in thinking that. Brhaspati refers to 
polyandry as practised in the south, Brhaspati first referred 
to the practice of marrying a maternal uncle’s daughter as 
prevalent amongst the southerners ( daksinatyas) iu his day 
and then adds that a practice of giving a girl to the family is 
in vogue in other countries. So he clearly means countries other 
than those of the daksinatyas. Prof. Keith appears to follow 
Dr. Jolly without any independent examination of the original 
passage (in E.R. E. vol. 8 on marriage, p.453), Just as Brhaspati 
refers to the Parasikas, he speaks of polyandry as current 
among other countries ( but not Aryan India) There are two 
types of polyandry,? one matriarchal ( where a woman forms 
simultaneous alliances with two or more men who are not 
necessarily relations of each other and therefore succession is 
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traced through the female) and the other fraternal, where a 
woman becomes the wife of several brothers. The former 
practice once prevailed among the Nairs on the Malabar coast, 
but it has now died out. The latter form of polyandry is still 
to some extent found in Kumaon, Garhwal and among peoples 
in the Himalayan area upto Assam. Pandit Bhagwanlal 
Indraji (I. A. vol. 8, p. 88) says that in Kumaun between the Tons 
and Jumna river about Kalsi, Rajputs, bráhmanas and éidras 
all practise polyandry and the children are attributed to the 
eldest brother who is alive, Nilakantha,!2°° the commentator 
of the Mahabharata, raises (on Adiparva 104. 35 ) the question 
about Draupadi’s marrying five husbands and refers to the 
practice among very low castes in his day of one woman 
having two or three husbands. 


Mutual rights and duties of husband and wife 


Manu ( IX. 101-102 ) lays down in a conoise form the obli- 
gations of husband and wife viz. ‘they should not prove false to 
each other till death ( as regards dharma, artha and kama) and 
that their constant endeavour should be not to be separate from 
each other and not to break faith with each other (as to those 
three goals of human life)’. The detailed rights and duties of 
the husband and wife will be unfolded as we proceed. 


The first duty of the husband and the privilege of the wife 
was to require and to give respectively her co-operation in all 
religious acts, This has been so from the most ancient times, 
In Rg. I. 72. 5 it is said'®"' that ‘they, accompanied by their 
wives, worshipped the fire who is worthy of worship’, In 
another place it is said ‘ when you make the husband and wife 
of one mind, they anoint thee with ghee like a well-placed 
friend’, In the Tai. Br. III. 7. 5 occurs a passage ‘may the wife 
unite with her husband by means of the good deeds ( done by 





1289. Vide the authorities quoted in Jolly’s Recht und Sitte ( Eng. 
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both ), they two became yoked like oxen to the sacrifice; may 
the two be of one mind and destroy their foes; may they attain 
non-aging light in heaven’, The same verse with slight 
variations occurs in the Kathaka Sam. V. 4 and is relied 
upon by Sabara on Jaimini VI. 1.21. This indicates that 
they were supposed to enjoy the fruits of their actions 
together. We saw above (p. 551) how in the Aévamedha the wife 
anoints the horse, how in marriage the bride offers handfuls 
of fried grain into fire. It has already been seen ( note 1208 ) 
that the Ap. Dh. S. (IL 6.13. 17-19 ) requires that from the 
time of marriage the husband and wife work together in 
religious acts, that they share the reward of such acts together 
and that they both have dominion over the wealth of the family 
and that the wife can make gifts in the absence of the husband 
if occasion necessitates. The Asv. gr. (1.8.5) prescribes '2** that 
the fire kindled at marriage is carried by the married pair to 
their home ( in a vessel ) and that-( I. 9. 1-8) since the day of 
marriage, the husband should worship the domestic fire himself 
or his wife or his son or his daughter or pupil (may offer 
worship in his absence), that if fire goes out, some teachers say 
that the wife should observe a fast, the domestic fire should 
be worshipped in the evening with an ühutí and the formula 
'agnaye svaha’ and in the morning with an Ghuti and the 
formula 'siryaya svaha’ and there is to be a second oblation 
each time silently (to Prajipati) According to the commen- 
tator some said that the wife and daughter could not perform 
the homa as they had no privilege to learn mantras, that -they 
could only kindle the fire, while others said they could do so, In 
the grhya fire kindled at marriage one was to offer the daily 
mahayajfias (Gaut, 5. 6-8) and as regards baliharana, Gobhila gr. 
(I. 4. 16-19 ) says that both husband and wife should offer balis, 
or a bráhmana may offer for them, or the wife may offer in the 
evening and the husband in the morning '**, Manu (IIL 121) 
says that from food cooked in the evening the wife should 
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offer balis, but without mantras. This shows that though gradu- 
ally women began to lose the right to repeat Vedic mantras ( as 
Shown by Manu), still she had & hand in the religious rites, 
She had to perform many acts in sacrifices, such as unhusking 
grain in sthālipāka (vide Hir. gr. I. 23. 3), washing the 
slaughtered animal (compare Sat. Br, III. 8. 2 and Gobhila gr 
IIL 10. 29), looking at the Gjya in érauta sacrifices, The 
Pirvamimamsa'* ( VI. 1. 17-21) establishes that both husband 
and wife own property and should join together in performing 
sacrifices, but that the male sacrificer alone is ordinarily. to 
do every act in all religious ceremonies except such matters as 
are expressly declared to be performed by the wife also or alone 
(as e. g. observing celibacy, uttering benediction &c.) Itis on 
account of the necessity of associating the wife in all religious 
acts that the hero Rama was compelled to celebrate sacrifices with 
a golden image of Sita by his side.?5 Panini ( IV. 1.33) derives 
the word patni and says that it can be only applied to a wife who 
shares in the sacrifice (and its reward ). It follows that wives 
who are not or cannot join with their husbands in yajfias are 
only Jjàyás or bharyas (but not paínis) The Mahabhasya 
says! that the wife of a Südra is called patni only by 
analogy (as a $üdra himself has no adhikara for yajfia, his wife 
can much less have it). It ison account of this close association 
of the wife in all sacrifices (either grauta or smárta ) that the 
wife if she dies before her husband is burnt with the sacred 
fire or fires and with the sacrificial vessels and implements 
(Manu V, 167-168, Yaj. I. 89). The Tai. Br. III. 7, 1 says 
' half of the sacrifice is destroyed in the case of that sacrificer 
whose wife is (in her monthly course and therefore) unavailable 
on the sacrificial day.'!*?? 


^ But the wife is not authorized to do religious acts indepen- 
dently of her husband or without his consent. Manu ( V. 155 = 
Visnu Dh. S. 25. 15) ordains ‘there is no separate yajüa for 
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women (independently of the husband ) nor vrata ( vows) nor 
fasts (without his consent), Similarly Katyayana propounds!'^** 
a sweeping rule ‘whatever a woman does to secure spiritual 
benefit after death without the consent of her father ( when she 
is unmarried ), or her husband or her son, becomes fruitless for 
the purpose intended.’ Vide also Veda-Vyàsa smrti II, 19. 
The Nityácárapaddhati (p. 329) quotes Manu V. 155 and 
remarks that Manu's words are not to be taken literally but 
are only meant to extol the eminence of the husband. 


Very detailed rules were laid down as to precedence 
among wives, if a man married several women. Visnu Dh. 8, 
(26. 1-4) concisely gives all the rules? If all the wives 
are of the same caste, then the wife whose marriage took 
place first was to be associated with the husband in all 
religious acts; if a man had wives of different varnas 
(when inter-caste marriages were allowed) the wife of 
the same varna with the husband had precedence, though 
her marriage might have been later in date. If there is 
no wife of the same varna as himself, the husband may associate 
with himself in religious rites even a wife of the varna imme- 
diately next to his own; but a dvijalé should never associate a 
$üdra wife with himself in religious ceremonies. Vide 
Madanaparijata p. 134 for similar rules, Vas. Dh. S, 18. 18 
expressly says ‘a woman belonging to the dark varna (i.e. 
$üdra) is meant only for pleasure and not for performance of 
religious rites’. Gobhila smrti ( I. 103-104 ) contains rules 
similar to those in Visnu Dh, S., Yàj I. 88 and Veda-Vydsa 
IL 12 are to the same effect. Visvaripa on Yàj remarks 
that though the eldest wife alone is entitled to take part in 
religious rites, all wives (except a $üdra wife) may be cremated 
with the árauta fire, Vide Sm. C. I. p. 165. In the Pirvami!- 
marsa ( IX. 3. 20-21) Jaimini discusses the question whether 
the direction in the Dar$s-pürnamása 'patnim samnahya’ 
( having girt up the wife) which employs the singular number 
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should be modified into the dual or plural when the sacrificer 
(ina model sacrifice or its modifications ) has two or more 
wives and establishes that no change is required. The Trikan- 
damandana !?! ( T, 43-44) says that there were three views when 
aman had several wives viz. some said that all should be 
associated with him in religious rites, others held that only the 
eldest wife of the same varna should be associated and the third 
view was that the husband should never associste with himself a 
wife whom he married for pleasure after he kindled the sacred 
fires. Manu ( IX. 86-87 ) lays down that the wife of the same 
caste with the husband should always have precedence not only 
in the obligatory religious rites, but also in ministering to the 
physical comfort of the husband and if a brahmana husband 
gets these done by a wife of another caste when the wife of the 
same caste is near, he becomes like a candala, 


From very ancient times one of the articles of faith was 
that a man was born with debts, that he owed three debts to 
sages, gods and pitrs and that by brahmacarya (student-hood ), 
by performing yajfias and by procreating sons he freed himself 
from those three debts respectively. Vide ¥ Tai. S. VI. 3.10. 5, 
Sat. Br. I. 7.2.11, Ait. Br. 33,1, The last very succinctly states the 
purposes served by a son viz. payment of the debt to ancestors, 
the securing of immortality and heaven. Rg, V. 4. 10 (prajabhir- 
agne amrtatvam-a$y&m) prays ‘may I obtain immortality through 
progeny.’ Vas. Dh. S. 17, 1-4 quotes these passages of the 
Tai S., Ait. Br. and Rg. The Rg. X. 85. 45 invokes the 
blessing of ten sons on the newly married bride and the Rg. is 
full of the yearning for a son at every step. Vide Rg. I. 91. 20, 
I. 92. 13, III. 1, 23 &c. Jaimini (VI. 2. 31) !? discusses the 
passage of the Tai S. and arrives at the conclusion that the 
duties laid down in it are obligatory and not left to choice and 
Sabara adds another explanation that these duties are obliga- 
tory on all dvijitis and the word ‘ br&áhmana' is used in the 
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Tai. 8. as illustrative only. Manu (VI. 35) enjoins upon 
a man that he should not think of moksa ( release from sarhsara ) 
before he has paid off the three debts and ( IX. 106 ) further 
says that by the very birth of the eldest son a man becomes 
free from the debt owed to ancestors. Manu (IX, 137 ), Vas. 
17. 5, Visnu Dh. S. 15. 46 contain the same verse proclaiming 
that a man attains all (heavenly) worlds by means of a son 
and Manu IX, 138, Adi. 129. 14, Visnu Dh. S. 15. 44 declare that 
a putra is so called because he saves his father from the hell 
called put. The Nirukta II. 11 !?* also derives the word putra 
similarly. Further the water and pindas ( balls of cooked rice ) 
offered by the son to his father and other deceased ancestors 
were supposed to be of great efficacy for the peace of the 
souls of the departed. The Visnu Dh. S. 85.70,9?$ Vanaparva 
84, 97, Matsyapurána 207. 39 contain a verse ‘ one should desire 
to have many sons in the hope that one of them may repair to 
Gaya.’ On account of these several benefits conferred by a son, 
the highest importance was attached to the birth of a son. 
The wife helped a man to discharge two of his debts, to the 
gods by associating with him in sacrifices and to the pitra 
by procreating a son or sons, Therefore the goal of the life 
of women was declared to be to get married and procreate sons. 
This was so much the case from very ancient times that even 
the Sat. Br. (V. 3. 2. 2, 8. B. E. vol. 41, p. 65 ) says that the sonless 
wife is possessed with Nir-r (ill luck or Destruction). 
Manu (IX. 96) says ‘women are created for procreation and 
men have to propagate ( the race); therefore in the Veda it is 
declared that the wife shares in common (with the husband ) 
the performance of religious duties’. Narada ( stripumsa v. 19) 
also declares that women are created for ( procreating ) children. 
It was on account of these ideas about the goal of woman’s life 
and the supreme importance of a son that the smrtis and 
dharma-sütra works recommended or allowed the husband to 
marry a second time even when the first wife was living. 


All the smrtis, purāņas and the digests devote a great deal 
of space to the duties of a wife. It would be impossible to set 
them out in detail. A few striking passages alone will be cited. 
All are agreed that the foremost duty of a wife is to obey her 





1804. qw: ge "ra face gath emere git wr i forem II. 11, 

1805. qasur aem: gar rtr at wa! aa wreqüuw st a ara- 
wag s femia 85. 70. The aeergeror 207. 39 reads «Mi emcmrü- 
tet for TH ... ... FIA. 

H. D. 71 


562 History of Dharmaésastra [ Ch. XI 


husband and to honour him as her god. In the Sat. Br.?* princess 
Sukany& when married to the old and decrepit sage Cyavana to 
mollify the sage who had been wronged by her brothers says ‘ I 
shall not forsake my husband, while he is alive, to whom my 
father gave me’ ( IV. 1. 5. 9). Sankha-Likhita °°" say ‘a wife 
should not hate her husband even if he be impotent (or have 
swollen testicles), patita (guilty of mah&p&taka and so an outcast), 
devoid of & limb or diseased, since the husband is the god of 
women.’ Manu declares ( V. 154 ) ‘a virtuous wife should serve 
her husband as if he were a god, whether he be of evil character, 
or lustful ( loving another woman ) or devoid of good qualities ' 
Yaj. I. 77 enjoins upon women ' this is the highest duty (dharma ) 
of women that they should obey their husband's words ; if he is 
guilty of some mortal sin, they should wait till he is purified 
(and thereafter be dependent on his words)’. The Ramayana 
( Ayodhya-kanda 24. 26-27) remarks ‘the husband is the god 
and the master of the wife, while she is alive and she obtains 
the highest heaven by serving her husband.’ The Mahabha- 
rata very frequently harps upon the duties of wives. The 
Anuéàásana parva 146. 55 says ‘the husband is the god of 
a woman, her (sole) relative, her goal’; the Aésvamedhika- 
parva 90. 51 declares ‘the husband is the highest deity,’ ‘The 
father gives only what is limited, the brother and the son do 
the same; what woman would not worship the husband 
who gives what is unlimited or immeasurable!’ (Sàntiparva 
148. 6-7). The Matsyapurana 210. 18 contains this last verse 
and adds ‘the husband is the god for women and is their 
highest goal.’ This idea of the wife's entire submission to the 
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husband is voiced even by poets like Xalidasa,'™ who makes 
one of the pupils of Kanva say about Sakuntal& ‘this is your 
wife, abandon her or accept her, since all-round domination of 
the husband over the wife is proper.” Manu V, 150-156, Yaj, 
I. 83-87, Visnu Dh. S. 25, 2 ff, Vanaparva 233, 19-58 (Draupadi 
as the speaker ), Anugdsana 123 ( Sandilt declares the conduct 
of virtuous wives ), Veda-Vyasa-smrti II. 20-32 ( wife's duties 
from morning till night), Vrddha-Harita XI. 84 ff ( wife's 
duties from morning), Sm. C. ( vyavahara section) p. 249 ff, 
Madanaparijata pp. 192-195 and other nibandhas dwell at length 
upon the duties of the wife. A few of such duties may be 
indicated here. 


According to Manu V. 150 ‘a wife should always present 
a smiling face, should be alert and clever in her domestic 
duties, should keep domestic vessels well burnished and 
clean and should not be extravagant in spending.’ Manu 
IX, 11 asks the husband to set to his wife the task of con- 
serving the wealth acquired and looking to its expenditure, of 
keeping things clean, of the performance of religious acts, 
of cooking food and of taking care of household paraphernalia. 
Manu (IX. 13) adds that drinking wine, company of bad 
people, staying away from the husband, wandering about ( to 
tirthas or elsewhere ), sleep (by day), staying in the house 
of strangers—these six spoil married women, Adiparva 74. 12 
gives!!! expression to the popular notion that people do not 
like married women staying with their paternal relatives 
for a long time away from their husbands, since such 
a stay leads to loss of good name and character. The 
same sentiment is echoed by Kalidasa in the Sakuntala ( V. 17). 
The Márkandeya purána 77. 19 is to the same effect. Yaj. 
( I. 83 and 87 ) requires the wife to keep household utensils and 
furniture in their proper places, to be clever, to have a smiling 
face, to be unextravagant, to be devoted to doing what is 
agreeable and beneficial to the husband, to show respect to her 
father-in-law and mother-in-law by clasping their feet; to 
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conduct herself decently, to restrain her senses.’ Sankha '3" 
lays down what is decent conduct for a wife ‘she should not go 
out of the house unless ehe is asked ( by her husband or elders ) 
nor without putting on an upper garment; she should not walk 
fast; she should not speak with a male who is unrelated to her, 
except a trader, a sarhnyäsin, an old man or a physician; ehe 
should not allow her navel to be seen; she should wear her 
garment (or sari) in such a way that it may reach down to her 
ankles; she should not expose her breasts, she should not 
laugh loudly without covering her mouth (with her hand or 
her garment ) ; she should not hate her husband or his relatives ; 
she should not be in the company of dancing girls, gambling 
women, women who make assignments to meet lovers, female 
ascetics, female fortune-tellers, women who live by tricks, 
magical and secret rites and who are of bad character ; sinoe 
(the wise declare that) the character of women of good family is 
spoilt by the company (they keep).’ The Visnu Dh. S. 25, 1-6 
ordains' now then the duties of wives (are declared); they 
should perform the same vratas ( observances and vows) which 
the husband undertakes; they should honour the mother-in-law, 
the father-in-law, other elders, gods, guests and keep the house- 
hold utensils well arranged; they should not be extravagant 
in giving to others; should keep the goods well guarded; they 
should have no liking for magical practices (to win love) 
and should be devoted to auspicious conduct.’ Vide 
also Visnu Dh. S, chap. 99 last two verses (quoted by 
Aparürka p. 107). Draupadi ( Vanaparva chap. 233 ) states 
‘whatever my husband does not eat, drink or partake of, I 
avoid. I know the total wealth, the income and expenditure of 
the Pandavas’, The Kàmasütra directs the wife to make expendi- 
ture that will be commensurate with the yearly income of the 
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husband,"?= Manu (VIII. 361) prescribes the fine of a suvarta 
for a man speaking with a woman with whom he is forbidden 
to speak and Yaj. IL 285 prescribes a fine of one hundred panas 
in the case of a woman who is forbidden to speak with a man 
( by her husband or father &c.) and a fine of two hundred paras 
in the case of the man who speaks with a woman with whom he 
is forbidden to speak. Brhaspati'’'? says that a wife should 
get up from bed beforo her husband and elders, should partake 
of food and condiments after they have eaten, should occupy a 
seat lower than that of the husband or elders. ‘A wife can 
engage in vratas, fasts, observances and worship (of god &c.) 
with the permission of her husband’ say Sankha-Likhita,!!'* 
The Puranas frequently descant on stridharma, A few specimens 
may be noted here. The Bhagavata VII. 11. 29 says that the 
wife who looks upon her husband as the god Hari dwells in 
the world of Hari and revels with her husband, The Skanda 
Purana ( Brahma-khanda, Dharmàáranya section, chap. 7) has a 
long description of a pativratZ ‘she should not repeat the name 
of her husband, as such conduct leads to the increase of the 
husband's life and should never take the name of another male 
(v.18), even when she is loudly blamed (by the husband) 
she does not cry loudly, even when beaten she is smiling (v. 19). 
A pativratà should always use turmeric, kunkuma, sindira, 
lamp black (for the eye), a bodice, t&àmbüla, auspicious orna- 
ments, and should braid her hair ' (vv, 28-29). The Padma-purana 
(Srsti-khanda, chap. 47, v. 55) says that that wife is pativrata who 
in doing work is like a slave, like a hefaira in affording sexual 
pleasure, like a mother in offering food and like a counsellor 
in adversity. 


Special rules of conduct were laid down for a wife whose 
husband was away from home on a journey. Sankha-Likhita 
(quoted by Aparárka p. 108, Sm. C., vyavahara p. 253) contain a 
long statement about what such a wife should not do ‘women 
whose husbands are away from home should avoid amusements 
of swing and dance, seeing pictures, applying unguents to the 
body, walking in parks, sleeping in open places (or uncovered ). 
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partaking of sumptuous food and drink, playing with a ball, 
fragrant resins and perfumes, flowers, ornaments, ceremonial 
brushing of the teeth, collyrium (in the eyes).' Yaj. (I. 84) 
puts these briefly ‘a woman whose husband is gone to another 
country should give up play, the adornment of the body, 
visiting samājas ( note 986 above) and festivals, laughing, going 
to the house of a stranger.’ The Anués&sana-parva!!5 ( 123. 17 ) 
indicates that a wife whose husband is gone abroad does not 
apply eyesalve or rocanü ( yellow pigment) to her body, does 
not take & ceremonial bath and does not use flowers, unguents 
or ornaments, Manu (IX. 74-75 ) requires the husband when 
going abroad to make provision for the wife's maintenance, since 
a woman without some means of livelihood, though originally 
virtuous, may go astray and adds ‘when the husband goes 
abroad after providing for msintenance, the wife should live 
thereby and abide by the restrictions (laid. down for such 
wives); if he goes away without making provision for her 
maintenance she should maintain herself by crafts ( such as 
spinning ) which are unblamable.' The Visnu Dh. S. (25. 9-10) 
contains similar rules. The Veda-Vyása-smrti ( II. 52 ) enjoins 
upon a wife whose husband is gone abroad ‘ her'*!5 face should 
look pale and distressed, she should not embellish her body, 
she should be devoted to her husband, should be without (full ) 
meal, and should emaciate her body.’ The Trikandamandana’?!? 
( I. 80-81 and 85 ) says that when the husband is gone abroad 
the wife may with the help of a priest perform the daily duties 
of agnihotra, the obligatory istis and pitryajfia, but should not 
perform soma sacrifices, 


The rewards of the wife’s single-minded devotion to her 
husband and her rigid observance of the rules of conduct 
prescribed for her are stated at great length in smrti works, 
Manu (IX. 29-30 = Manu V. 165 and 164) says ‘ that woman 
who does not prove faithless to her husband in thought, word 
and deed (lit. body) secures the ( heavenly ) worlds together 
with her husband and is spoken of as a sddhvi’ (a virtuous 
woman, a palivrata); but by proving faithless to her husband a 
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woman incurs censure in this world, is born as & female jackal 
(in the next life) and is afflicted with very bad diseases.’ 
Yaj. ( I. 75 and 87) declares that the woman, who does not 
approach another while the husband is living or after his death 
and who is intent on doing what is agreeable and beneficial 
io her husband, who is of good conduct and has restrained her 
senses, attains glory in this world and plays with Uma (the 
wife of Siva) in heaven. Brhaspati'?!5 defines a pativratà as 
one who is distressed when her husband is distressed, who is 
delighted when her husband is in delight, who is emaciated 
and wears dirty clothes when her husband has gone ona 
journey and who dies on the death of her husband. 


In the Mahābhārata and the puránas hyperbolical des- 
criptions of the power of the pativrata occur at every step. Vide 
Vana-parva 63 where we are told (vv. 38-39) that when 
Damayanti cursed by her faithfulness to her husband the young 
hunter who had evil designs on her, he fell down & dead man. 
In the Anusásanaparva 123 SandilI who?" had attained heavenly 
worlds tells Sumana Kaikeyl how she reached that state with- 
out wearing kásàyas (dyed garments worn by samnyAsins ) or 
bark garments and without having matted hair or without 
tonsuring her head (as ascetics do), but by strictly following 
the rules laid down for virtuous wives, such as not addressing 
harsh words to their husband, abandoning all food that the 
husband did not like, AnuSdsana (146. 4-6) names several 
palivratüs of ancient times and the following verses dilate 
upon the rules of conduct for virtuous wives. The story of 
Savitri in the Vanaparva ( 293-299 ) illustrates the power of a 
pativratà, who wrung back even from Yama, the dread god of 
Death, the life of her husband.*? Savitri and Sita have been 
held by the women of India for thousands of years as the 
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highest ideals of womanly virtue, to which they have always 
endeavoured to approach and one may say that Indian women 
generally have most successfully lived up to that high and 
ennobling ideal that was set before them. Vanaparva (205-206) 
tells the story of a learned brahmana, who by his mere angry 
look made a female crane die when the latter voided its faeces 
on to the head of the brahmana and who was rebuked by a 
pativrata that the latter was not a crane, when the brahmana 
tried to frighten the virtuous woman for her tardiness in 
welcoming him as a guest and for looking only after her husband. 
The Salyaparva (63 ) narrates how awful the power of a pati- 
vrat& like Gāndhārī is in that she can, if she choose, burn the 
world, she can stop even the motions of the sun and?! the 
moon, The Skanda-pur&na III ( Brahma-khanda, Brahm&ranya 
section chap. 7 ) first names ( verses 14-15 ) several pativratas 
like Arundhati, Anasüy&, Savitri, Sandilya, Satya, Mena and 
then waxes eloquent over the tremendous spiritual power of a 
pativratà ‘ just as a snake-charmer!??? forcibly draws out from 
a hole a snake, so a pativrat& snatches away her husband's life 
from the messengers of Death and reaches heaven with her 
husband and the messengers of Death, on seeing the pativratà, 
beat a hasty retreat, ' 


As the foremost duty of the wife was to honour and serve 
the husband, she must slways stay with him and she had 
a right of residence in the house, A wife was further entitled 
to be maintained in the house by the husband. A verse quoted 
by Medhatithi on Manu III, 62 and IV. 251 and by the Mit. on 
Yaj. I, 224 and II. 175 and which occurs in some M88, as 
a spurious verse after Manu XI. 10 says ‘ Manu declares that 
one must maintain one’s aged parents, a virtuous wife and 
a minor son by doing even a hundred bad acts’. Daksa 
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IL 36 ( = Laghu-Aévalayana '% I, 74) defines posyavarga 
( persons whom ‘every one, however poor, is bound to maintain ) 
as follows: ‘the parents, the guru, the wife, children and a 
helpless man who has taken shelter with one, a guest and fire 
constitute pogyavargs. Manu VIII. 389 prescribes that the 
man who abandons and does not maintain his parents, wife, and 
son, when they are not outcasted, should be fined 600 panas 
by the king. Yaj. I. 74 requires the husband to maintain a wife 
whom he has superseded in the same way as before, otherwise 
he would be guilty of great sin. Yaj. I. 76 says that if a man 
abandoned a wife who was obedient, diligent, the mother of a son, 
and agreeable in speech, he was to be made to give one-third 
of his property to the wife, but if he had no property he had to 
maintain her. Narada (stripurhsa 95 ) has a similar provision. 
The Visnu Db. S. V.163 made the husband punishable like 
a thief, if he abandoned his wife, The husband was required 
by Yaj. I. 81 to be devoted to his wife, since women are to be 
guarded (against falling into error), Vide Yàj. I. 78 also. 
Manu IV, 133 forbids adultery with another’s wife and Manu 
IV.134 (=Anuéasana 104, 21 and Markandeya-purana 34. 62-63) 
observes that there is nothing that harms one's life as much as 
adultery. Visvarapa 55 on Y. I, 80 points out that the guarding 
of a wife from evil can be secured only by being devoted to 
her and not by beating her, as, if the husband were to beat her, 
it might endanger her life. Manu (IX. 5-9) also calls upon men 
to guard women, and ( in IX. 10-12 ) says that they cannot be 
guarded by imprisonment or force, but by engaging them in 
looking to the income and expenditure, the furniture, beauty 
and purity of the house and the cooking and by inculcating on 
them the value of a virtuous life, In spite of this the husband 
possessed certain powers of physical correction over the wife 
which were the same as those possessed by a teacher over 
a pupil or a father over a gon, viz. he could administer beating 
with a rope or a thin piece of bamboo on the back but never on 
the head, Vide Manu VIII. 299-300 (cited above on p.363) 
which are the same as Matsyapurüna 227. 152-154. It will 
be seen that about two thousand years ago Manu did not confer 
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greater powers of correction and restraint of the wife on the 
husband than the Common Law of England allowed to husbands 
even in the 18th century.'?** 


As it was the husband's duty to provide residence and 
maintenance for the wife and as the wife was bound to stay 
with the husband, it follows that either party could after marriage 
enforce his or her rights in a court of law if the other party 
refused to perform her or his duties, In modern times a suit 
for restitution of conjugal rights can be brought and the decree 
can be executed against the wife by the attachment and sale of 
her property (if she has any ), but not by detention in civil jail 
and against the husband by the court ordering the husband to 
make periodical payments of money for the maintenance of the 
wife and securing such payments by creating a charge on his 
property (vide Civil Procedure Code of 1908 Order 21 rules 
32 and 33). To such a suit by the husband Indian Courts have 
recognised certain valid defences, such as desertion, cruelty or 
such conduct as endangers the health of the wife, change of 
religion, or keeping a concubine in the house or the husband's 
being afflicted with a loathsome disease (like leprosy ). Vide 
Bai Premkunvar v. Bhika 5 Bom, H. C, R. (A. C. J.) p. 209 
(leprosy ), Yamunabai v. Narayan 1 Bom. 164 (cruelty ), Paigi 
v. Sheo Narain 8 All. 78, Dular Koer v. Dwarkanath 34 Cal. 971, 
Bai Jivi v. Narsingh 51 Bom. 329. Where the courts make the 
husband pay maintenance, they are in prinoiple following Yàj. 
I.76 and Narada ( p. 569) Vide Binda v. Kaunsilia 13 Al. 
126 where many original Sanskrit texts are cited, 


Not only was the husband bound to maintain the wife, but 
he was called upon to cohabit with the wife and was supposed 
to incur the sin of embryo-murder if he refused without good 
cause to do so. On the other hand the husband had a right of 





—————— 
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consortium i, e. the wife was not to refuse herself to the husband 
and if she did so her delinquency was to be proclaimed in the 
village and she was to be driven from the house !5*7, 


The humane character of the legislation of the Indian 
sages is seon by the fact that even for adultery they do not 
allow the husband to drive the wife out of the house and to 
abandon her. Gaut. 22.35 prescribes that a wife who violates 
her duty of chastity must undergo a penance, but she should be 
kept under guard and be given food. Yaj. (I. 70, 72 ) declares 
* an adulterous woman should be deprived of her authority (over 
servants &o.), should be made to wear dirty clothes, should be 
given food just sufficient to enable her to live, should be treated 
with scorn and made to lie on the ground (not ona cot); a 
woman becomes pure from adultery when she has her monthly 
period after that, but if she conceives in adulterous intercourse 
she may be abandoned and also when she is guilty of the 
murder of her foetus or of her husband or of some sin that 
makes her an outcast’. The Mit. on Yaj. I. 72 draws attention 
to the text of Vasistha XXI. 12 ‘the wives -of brahmanas,'?* 
kgatriyas and vai$yas who commit adultery with a $üdra may 
be purified by a penance in case no child is born (of the inter- 
course), but not otherwise’ and remarks that the words of 
Yajfiavalkya are to be understood in the same sense i. e. a wife 
is to be abandoned only if she be in adultery with a &üdra; and 
further that the abandonment consists in not allowing her to 
participate in religious rites and conjugal] matters, but she is not 
to be cast on the streets; she is to be kept apart guarded in 
a room and to be given food and raiment (as stated in Yaj. IIT, 
297). Vasistha XXI.10 says that only four (types of) wives 
are to be abandoned viz. one who has intercourse with the 
husband's pupil and with the husband's guru, and especially 
one who attempts to kill her husband and who commits 
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adultery with a man of degraded caste (like a leather-worker ), 
Narada !*? ( stripurhsa v. 91) says‘ when a woman commits adul- 
tery her hair shall be shaven, she shall have to lie on a low bed, 
shall receive bad food and clothing and her occupation will be 
the removal of sweepings of the husband's house’. Gaut. 28. 14, 
Santi-parva 165. 64 and Manu VIII. 371 are more harsh on a 
woman who has intercourse with a low-caste man, i. e. she 
is to be punished by the king with being devoured by dogs. 
Veda-Vyàsa (II. 49-50) says that ‘a wife? who is guilty 
of adultery should be keptin the house but void of her 
rights of associating in religious and conjugal matters and of 
her rights over property, and should be treated with scorn; but 
when she has had monthly course after the act of adultery ( and 
does not repeat it), the husband should allow her the usual 
rights of a wife as before.’ Manu XI. 177 asks the husband 
to confine an exceedingly corrupt wife to one room and compel 
her to perform the penance’®! prescribed for males in cases of 
adultery. Vide Atri V. 1-5, ParáSara IV. 20 and XI. 87 and 
Brhad-Yama IV. 36. 

Under the English law, if the wife commits adultery 
the husband's obligation to maintain her ceases altogether un- 
less he had connived at it or condoned it, 1288 


The following propositions can be deduced from the texts 
cited above, (1) There is no absolute right of abandonment 
of wife in the husband on the ground of adultery ; (2) Adultery 
is ordinarily an upapātaka (a minor sin) and can be atoned 
for by appropriate penance undergone by the wife; (3) the wife 
who has committed adultery but has undergone penance is to 
be restored to all the ordinary rights of wives (vide Vas. 
XXI. 12, Yaj. I. 72, Mit. thereon and Aparürka p. 98 ) ; (4) as 
long as the adulteress has not undergone penance, she is to be 
given in the house itself starving maintenance and to be depriv- 
ed of all her rights as wife (Yaj. I. 70, Santiparva 165. 63 4 
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(5) a wife, who commits adultery with a Sidra or has had s8 
child thereby, who is guilty of killing her foetus or of attempt 
to kill the husband or guilty of one of the deadly sins ( mahá- 
patakas ), is to be deprived of her right to participation in 
religious rites or conjugal matters and is to be kept confined 
in a room or in a hut near the house and to be given starving 
maintenance and poor apparel, even after she undergoes 
penance (Vas, XXI. 10, Manu XI. 177, Yaj. III. 297-98 and 
Mit. thereon ); (6) that wives who are not guilty of acts men- 
tioned in Yàj. I. 72, III. 297-298, Vas. 21. 10 or 28. 7 are to be 
given starving maintenance and residence near the house even 
if they do not perform penance (vide Mit. on Yaj. III. 298); 
(7) wives who are guilty of the acts mentioned in Yàaj I. 72, 
III. 297-298, if they refuse to perform penance, are to be 
refused even starving maintenance and residence near the 
husband's house (Mit, on Yaj. III. 298). The propositions 
about maintenance set out here are accepted as the modern 
Hindu Law by the courts in India,'#3? 


It has been shown above (p. 518) that Ap. postulated the 
identity of husband and wife in religious matters and Manu 
IX. 45 declares that the husband is one with his wife, But this 
identity of husband and wife was not accepted by the ancient 
sages for secular or legal purposes. The rights of husband and 
wife as to each other's property and the liability of each for the 
debts of the other will be dealt with later on in detail. It may 
suffice here to point out that the wife was not ordinarily liable 
for the debts contracted by the husband nor was the husband 
liable for the debts contracted by the wife alone, unless the 
debt was for family purposes ( Yaj. II. 46). Similarly the 
husband could exercise no dominion over the wife's own 
property ( her sfridhana or peculium ) except in a famine or for 
a necessary religious purpose, or in disease or when he was 
imprisoned ( Yàj II. 147). These rules prescribed centuries 
ago compare in their fairness or reasonableness most favourably 
with the rules of the English law'*** (as they prevailed before 
the Married Women's Property Act of 1882, 45 and 46 Vict. 
chap. 75 ), whereby the husband by the mere fact of marriage 
acquired free-hold interest, during the joint lives of himself and 
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his wife, in all estates of inheritance and life estates of which 
she was seised at the marriage or became seised during 
coverture, and an absolute interest in all the wife’s personal 
chattels, 


Narada "8 ( stripurnsa, v. 89 ) does not allow the husband 
or wife to lodge a complaint against one another with their 
relations or with the king. The Mit. on Yaj. II. 294 remarks 
‘though & judicial proceeding between husband and wife as 
plaintiff and defendant before the king is forbidden, still, if the 
king comes to know personally or indirectly of wrong done by 
the one to the other, the king must bring round the husband or 
the wife to the path of duty by appropriate punishment, other- 
wise 26 the king incurs sin’. There were certain matters of 
which the king could take cognisance without tha complaint 
of anybody: they were called aparüdhas ( they are ten ) among 
which were inoluded the murder of a woman, varnasamkara, 
adultery, pregnancy of a widow from some person other than 
the husband, abortion'**’ &c. We have seen (p. 569) that Y4j. I. 76, 
Narada (stripumsa, v. 95) make the husband liable to pay 
one-third of his estate or a fine for deserting a virtuous wife 
and there are many such provisions about the matters affecting 
the husband and wife in which the king interfered. In 
England 53? at Common Law a wife could not sue her husband 
in tort (till the Married Women’s Property Act ) nor could a 
husband sue the wife in tort, 


We must now turn to the position of women in general 
and wives in particular and the estimate of their character and 
worth made by ancient India. It has already been seen (p. 428) 
how the wife was looked upon as half of the husband, how in 
Vedic times women composed hymns and learnt the Vedas and 
how they co-operated with their husbands in all religious acts. 
On the whole their social position was much better ( except as to 
rights of property) than what it became in later times, But 
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1837. Vide eqftaitzat, qa- p. 28 quoting «neq, ded and fre 
for ten starus, 22 qqs, &o. 

1388, Vide Salmond's Law ot Torts, 9th ed, pp. 71-72, 
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even in the Vedic times there was an under-current of 
opinion which was hostile to women, sneered at them and treated 
them with scorn, Some of the passages from Vedic and classical 
Sanskrit literature eulogising women and the wife have been 
set out above (pp. 428ff ). The passages noted below may be read 
in this connection? Vide Baud. Dh. S. II. 2. 63-64, Manu III. 
55-62, Yàj. I. 71, 74, 78, 82, Vas. Dh. S. 28. 1-9, Atri vv. 140- 
141 and 193-198, Adiparva 74. 140-152, Santiparva 144. 6 and 
12-17, Anuégdsana 46, Markandeyapurféna 21. 69-76. The 
K&masütra III. 2 says that women are like flowers ( kusuma- 
sadharmàno hi yositah ). It has been seen (pp. 146-147) how way 
was to be made by all for the bride and the pregnant woman and 
it will be shown that the general opinion was that no woman was 
to be killed on any account ( with one or two exceptions'/*? in 
ancient writers). Some of the smrtikaras like Atri and Devala 
were 80 liberal as tosay that women who had intercourse with one 
not of the same caste or who had conceived by such intercourse 
did not become outcasts, but only impure till delivery or next 
period when they became pure again and could be associated 
with, the child born of the adulterous connection being handed 
over to some one else for being brought up.'*#' Ifa woman was 
raped she was not to be abandoned, but she became impure only 
till her next period ( Atri 197-198 ) and Devala (48-49) pres- 
cribes purifications for a woman raped by milecchas and concei- 
ving thereby. In the Santiparva 267. 38 it is said that it is not 
the woman who is at fault, but it is the man who is at fault 
(when the woman goes astray), In the Varunspraghàsa!^* 


1839. aad ae Aegi vzata ! ve qp Utedidrregags sea n 
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a a E a een Lee 
gaan Taos sur! qur raig Waa dT Tee: VI sta RAR- 
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qend qaqida: u xravéqquer 21. 69-71. 

1340. Vide Gaut. 23.14 and Manu VIII. 371 (both prescribe that 
& woman should be devoured by dogs if she had intercourse with a 
male of a lower varna), Vas. Dh, S. 21. 1-5. Even this was modified 
later and only qiterrt was allowed ; vide Vas. 21. 10, Yaj. I, 72. 
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(one of the cáturmásyas ) the sacrificer's wife had to confess if 
she had a lover and even when she confessed she was allowed to 
co-operate with her husband in the sacrifice, Vide Tai. Br. 
L 6. 5, Sat. Br. II. 5, 2. 20, Katyáyana Sr. V. 5, 6-10. 


As against the high eulogy and considerate treatment of 
women a few passages unfavourable to women may be cited, We 
have already seen (p. 503) how woman was said to be ‘falsehood ” 
incarnate (Maitrayanlya S. I.10.11). Rg. VIII. 33. 17 says ' the 
mind of woman is uncontrollable’; Rg. X. 95. 15 and Satapatha 
XL 5.1. 9 declare ‘there is no friendship with women and 
they have the hearts of hyenas’ (addressed to Purüravas about 
Urvasi); Rg. V. 30, 9 ‘women are the weapons and army of the 
dasa’, The Tai S. VI. 5.8.2959 says ‘therefore women are 
without strength, take no daya (portion) and speak more weakly 
than even a wretched man’, This passage ( which really refers 
to women not being entitled to a portion of Soma drink) is 
relied upon by Baud, Dh. S, (II. 2. 53) and “4 by Manu IX. 18 
for prescribing the entire dependence of women on men, for 
depriving them of & share on partition or inheritance and of 
the privilege of Vedic mantras, The Sat. Br. (S. B. E. vol. 44. 
p. 446) says that woman, $üdra, a dog and a crow embody un- 
truth, sin and darkness (XIV. 1.1.31). The same Br&áhmana 
(IV. 4. 2. 18, S. B. E. vol. 26, p. 366) remarks ‘the wives 
being smitten (with ghee-the thunderbolt) and unmanned 
neither rule over themselves nor over daya (share of pro- 
perty )' "^, Another passage of the Satapatha (S. B. E. vol. 44, 
p. 300.) says ' He thereby makes women to be dependent, whence 
women are sure to be attendant upon man’ (XIII. 2. 2, 4). These 
passages establish that even in Vedic times women were often 
looked down upon, had no share in property and were dependent. 
The passages about the character of women contain no more than 
what male cynics and critics of all times and in all countries 
have attributed to women such as ' frailty, thy name is woman !’, 
In the Dharmaéastra Literature the position of women became 
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worse and worse as time went on, except as to rights of 
property. Gaut, 18. 1, Vas, Dh. S. V. 1 and 3, Manu V. 146-148 
and IX. 2-3, Baud. Dh. S. II. 2. 50-52, Narada ( dáyabhága 31)- 
all declare '*** that women are not independent, but dependent 
in all matters on men and that in childhood, after marriage and 
in old age they are to be guarded by the father, the husband and 
the son respectively, Manu (IX. 2-3) refers to raksa (i.e. 
protection against harm or calamity ), while Manu V. 146-148 
declare a woman’s dependence even in all domestic matters 
at all stages of her life on some male. Narada ( dayabhaga 
vv. 28-30 ) adds '347‘ when a widow is sonless, her husband's 
relatives are the controlling authority as regards her main- 
tenance, the application ( of the husband's property ) and 
guarding her against harm; if there be no relative or sapindas of 
the husband, then a woman’s father’s family has control of her; 
the creator assigned dependence to women as women even of 
good family fall into ruin by independence’. It has been seen 
above (pp. 561-562) that a woman's only concern was to serve her 
husband, and that she could perform other observances or under- 
take fasts and pilgrimages only with her husband’s permission, 
Vide Hemadri ( Vrata-khanda, part i. p, 362 where several texts 
are quoted including Markandeyapurana 16, 61 ),'#48 


In the Mahabharata, in the Manu-smrti, in other smrtis 
and the purápas women are charged with serious moral lapses. 
A few typical and striking passages from the great epic are 
. 1846. smwaewr wi efti Nan 18. 1; aeara eft geaman t afs V. 1; 
sexes: fra: arai: gud: edfqarf ten: Reg Weare dence smt 
wet Ran TAA Hane wat cara Vad! cafe GAT gar a wf esas 
ag 1X. 2-3, The latter is the same as wfarz V. 3, Baud. Dh, II. 2. 52, 
Narada, d&yabhiga v. 81, srgerreenrsi 20, 21. 
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of all women who have no male guardians in the husband's or father’s 
family. 
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cited below. '5* ‘The Sütraküra concludes that women are 
untruth’ ( Anuédsana 19.6); ‘there is nothing more wicked 
than women, who are the edge of a razor, poison, snake 
and fire in one’ ( Anuédsana 38, 12 and 29); there may be 
at most one pativratà in hundreds of thousands of women 
( AnuSdsana 19, 93); ‘ women are really uncontrollable but 
remain within bounds as regards their husbands simply because 
other men do not woo them and because they are afraid 
of servants’ (Anusásana 38. 16 ); vide also Anus&sana chap. 38. 
24-25, chap. 39. 6-7 (women have the tricks of the demons 
Sambara, Namuci and others) The Ramayana is not behind 
the Great Epic in condemning women ' This is the character 
of women seen in the three worlds viz. they are renegades from 
Dharma, fickle, cruel and oreste estrangement’ ( Aranya- 
k&nda'#5° 45, 29-30). In an uncharitable mood Manu (IX. 14-15) 
gives to women the following character ‘they are lascivious, 
fickle-minded, devoid of love and come to dislike their husbands 
and resort to another man, whether handsome or ugly, simply 
because he isa man.’ ‘It is the nature of women to tempt 
men; therefore the wise do not act heedlessly with young 
women, who are able to lead a man astray whether he be 
learned or not’ (Manu II. 213-214 = Anugdsana 48, 37-38 ). 
Brhat-Paragara'®®' ( Jiv&nanda's Collection, part 2, p. 121) says 
that the passion of women is eightfold of that of men. In 
modern times old men, though they might not know much of 
the Süstras, are often in the habit of repeating a verse which 
contains a list of the faults of women ‘falsehood, thoughtless 
action, trickery, folly, great greed, impurity, cruelty—these are 
the natural faults of women, "553 

There are some writers who even in ancient times could 
not bear the undeserved censure of women and most vigorously 
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protested against the injustice of these accusations, Varüha- 
mihira ( 6th century A. D.) in his Brhat-Samhita chap. 74 (ed, 
by Kern) makes a spirited defence of women and eulogises 
them highly. He first says that on women depend dharma and 
artha and from them man derives the pleasures of sense and 
the blessing of sons, that they are the Laksmi (goddess of 
Prosperity ) of the house and should be always given 
honour and wealth. He then condemns those who following 
the path of asceticism and other-worldliness proclaim the 
demerits of women and are silent about their virtues and 
pertinently asks 55? ‘tell me truly, what faults attributed to 
women have not been also practised by men? Men in their 
audacity treat women with contempt, but they really possess 
more virtues (than men )' He then cites the dicta of Manu in 
support (verses 7-10). “One’s mother or one's wife is a 
woman ; men owe their birth to women; O ungrateful wretches, 
how can happiness be your lot when you condemn them? The 
S&stras declare that both husband and wife are equally sinful 
if they prove faithless to the marriage vow; men care very 
little for that S&stra ( while women do care); therefore women 
are superior to men, Oh! how great is the audacity of wicked 
men who heap abuse on women that are pure and blameless, 
like robbers who while themselves stealing raise a hue and cry 
* stop, O thief !.’ Manin privacy utters words of cajolry to 
woman, but, there are no such words after the woman dies; 
while women, in gratitude, clasp the corpses of their husbands 
and enter the fire.” It may be said that, barring great poets 
like K&lidasa,'*** Bana and Bhavabhiti, in the classical period 
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Varahamihira’s was rather a solitary voice raised in defence of 
women and in the appreciation of their worth. 


In the midst of this dark picture and undeserved condem- 
nation of woman there is one very bright spot, viz. the high 
eulogy of and the reverence for the mother in all smrti works. 
Gaut. (II. 56) first says that the ácarya (one's teacher of the Veda) 
is the highest among gurus, while some teachers hold that the 
mother is the highest. The Ap, Dh. S. I. 10. 28. 9 prescribes 
that & son must always serve his mother even if she has been 
an outcast ( for some great sin ), since the mother undertakes for 
her gon numerous (troublesome ) actions. Baud. Dh. S. (IL 2. 
48 ) requires the son to maintain his mother, even though an 
outcast, without speaking to her. Vas. Dh. 8.13.47 says'a 
father who is an outcast may be abandoned, but a mother 
(though patita ) is never an outcast to the son, 355 * The dofrya 
exceeds by his greatness ten upàdhyàyas, the father exceeds a 
hundred &cáryas, a mother exceeds a thousand fathers’ says Manu 
IL 145 ( = Vas, Dh. S. 13.48). Sankha-Likhita!55* give a very 
salutary piece of advice ‘the son should not take sides (in a 
quarrel ) between his father and mother: indeed he may (if he 
chooses ) speak on the side of the mother alone, since the 
mother bore him (in her womb) and nourished him; the son, 
while living, would never be free from the debt he owes to his 
mother except by the performance of the Sautrámani sacrifice. ° 
Yàj I. 35 holds that the mother is superior to the guru, ácárya 
and up&dhyàya. The Anuśāsana parva" (105. 14-16) says 
that ‘the mother excels in her greatness ten fathers or even the 
whole earth; there is no guru like the mother.’ Santiparva 
chap. 267 contains a very high eulogy of the mother, Atri 151 
says that there is no guru higher than the mother: The great 
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Pandava heroes pay the highest honour to their mother Kunth 
The Adiparva chap. 37 says that one may avert the conse- 
quences of all curses, but a mother’s curse can never be 
averted !358, 


Reading all that has been said in favour of and against 
women in ancient Sanskrit Literature it may be said that the 
higher minds of Hindu Society were quite aware of the worth 
of women, that they insisted on chastity as the highest virtue 
for them, that there was no doubt an undercurrent among 
common people of poor opinion about women, that those 
who valued an ascetic life and wanted to wean people 
away from worldly ties and attachments looked down upon 
women ('vairágyamürgena' as Varahamihira happily puts 
it) and exaggerated their faults. It has to be borne in 
mind that many of the passages condemning women are put 
in the mouth of persons who were for some reason or other 
angry with women or wronged by them or dissatisfied with 
their conduct. Further in assessing passages disparaging the 
character of women one maxim of the PirvamImamsa system 
must not be lost sight of. The maxim is stated by Sabara (on 
Jaimini II, 4. 21) as follows: 55? * the purpose of a text censur- 
ing anything is not censure pure and simple, but the purpose is 
to enjoin the performance of the opposite of what is censured and 
to praise such performance’. The object therefore of the authors 
that censured women was to inculcate tho great value of chastity 
and obedience for women and not merely to paint a dark 
picture of them. 


The rights of women as regards partition and inheritance 
will be discussed in detail later on. But & brief statement about 
them may be made here. Ap., Manu, and Narada do not 
allow the widow of a sonless male to succeed as heir, while 
Gaut. 28. 19 appears to contemplate that she is an heir along 
with sapindas or sagotras. That the widow's right to succeed 
as heir to her deceased husband was not recognised in ancient 
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times is clear from the S&kuntala ( Aot VI) where the minister 
writes to the king that the estate of a merchant dying at sea 
will escheat to the crown and will not go to his widow, Yāj. 
IL. 135. mentions the widow as the first heir of a sonless man 
dying separate; Visnu, Katyayana and others say the same, 
So in medieval times the rights of widows to property were 
better recognized than in the times of the early sütra writers. 
In this respect the position of women improved in medieval 
times, though in the religious and other spheres their position 
became worse, as they were equated with $üdras. Yaska while 
explaining Rg. L 124. 7 states that in the southern countries 
the widow of & sonless man goes to an assembly hall, stands 
upon a stool and when the members strike her with dice she 
gets the property of her deceased':? husband, This implies that 
in Nothern India widows did not succeed to their husband’s 
property in Yáska's time. 
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CHAPTER XII 


THE DUTIES OF A WIDOW, SOME PRIVILEGES 
OF WOMEN AND THE PURDA SYSTEM 


Vidhavadharmah 


So far the social position and the duties and rights of a 
wife during her husband's life-time have been considered. We 
shall now consider the rules laid down for a wife if she has 
the heavy misfortune to become a widow, '?*! 


The word vidhava occurs several times in the Rgveda (e. g. 
IV. 18. 12, X. 18. 7, X. 40. 2 and 8); but these passages contain 
very little that is indicative of their condition in society except 
Rg. X. 40. 2 (vide under niyoga) Rg. L 87,3 ^ says ‘in the 
rapid movements of the Maruts the earth trembles like à woman 
deprived of her husband.’ That shows that widows trembled either 
from sorrow or from fear of molestation and ill-treatment. 


The Baud. Dh. S, *? IT. 2. 66-68 prescribes that the widow 
of the departed should give up for one year honey, meat, wine 
and salt and should sleep on the ground; according to Maud- 
galya (she should so act) for six months; after that period, 
if she is sonless, she may procreate a son from her brother- 
in-law if the elders consent.’ Vas. Dh. S. (17. 55-56 ) contains 
similar provisions. Manu (V. 157-160) contains rules that 
have been repeated in almost all smrtis ‘a woman when her 
husband is dead, may, if she chooses, emaciate her body by 
subsisting on flowers, roots and fruits, but she should not even 
take the name of a stranger male. Till her death she should be 
forbearing, observe vows, should be celibate &nd should hanker 
after that super-eminent code of conduct that is prescribed 
for women devoted to their husbands. On her husband's death, 
if a virtuous woman abides by the rule of celibacy, she goes 
to heaven though she be sonless, as the ancient perpetual 


1361. Vide Colebrooke’s Digest of Hindu Law, vol. II. chap. LIT 
pp. 158-161 for duties of widows who choose to survive their husbands; 
vide ‘Die Frau’ pp. 86-88 where Winternitz draws a dismal and 
somewhat exaggerated picture of the condition of the Hindu widow. 

1362. Qarasdg Ry We qitalag we gaa gr wr. I. 87. 3. 

1363. dweat mew ayatna «sqq sep oí «wr 
algess | ota vd aeque qavremüegsagw u wy. w. q, LI. 2. 66-68. 


584 History of Dharma£üstra [ Ch. XII 


students ( like Sanaka ) did’ Katyayana ' similarly provides 
* a gonless widow preserving the bed of her husband ( unsullied ) 
and residing with her elders and being self-controlled (or 
forbearing ) should enjoy her husband's property till her death; 
after her the heirs of her husband would get it. A widow 
engrossed in religious observances and fasts, abiding by the 
vow of celibacy, always bent on restraining her senses and 
making gifts would go to heaven even though sonless,’ ParadSara 
IV. 31 is almost the same as Manu V.160. Brhaspati 5 says 
‘the wife is declared to be half of a man's body, she participates 
equally in the husband’s merit and sin; a virtuous wife 
whether she burns herself on her husband’s funeral fire or lives 
after him, tends to the (spiritual) benefit of her husband’, 
Vrddha-Harlta ( XI. 205-210) prescribes what a widow should 
do all her life. ‘She should give up adorning her hair, chewing 
betel-nut, wearing perfumes, flowers, ornaments and dyed 
clothes, taking food from a vessel of bronze, taking two meals 
a day, applying collyrium to her eyes; she should wear a white 
garment, should curb her senses and anger, she should not 
resort to deceits and tricks, should be free from laziness and 
sleep, should be pure and of good conduct, should always 
worship Hari, should sleep on the ground at night on a mat of 
kuSa grass, she should be intent on concentration of mind and 
on the company of the good,’ Bana in his Harsacarita ( VI, last 
para) indicates that widows did not apply eye-salve to their 
eyes nor rocanà (yellow pigment) to their face and simply 
tied their hair.¥** Pracetas 5" forbids to an ascetic and a 
widow the chewing of betel leaves, ceremonial bath ( with oil 
&c. ) and taking meal in a vessel of bell-metal. The Adiparva 
(160.12) says ‘just as birds flock to a piece of flesh left on 
the ground, so all men woo ( or try to seduce) & woman whose 
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husband is dead’; while the Santiparva (148. 2) remarks 
‘all widows are in sorrow even if they have many sons,’ !5*$ 
The Skandapurana (Kasikhanda, chap. 4, vv. 71-106 and III 
Brahmaranya section chap. 7, vv. 67-81) has long passages 
on the duties of widows, many verses from which ara quoted in 
the Madanapàrij&ta ( pp. 202-203), the Nirnayasindhu, Dharma- 
sindhu and other nibandhas. A few striking verses may be 
translated here, The Skandapurana (III, Brahmaranya section 
chap. 7, verses 50-51) says ‘The widow is more inauspicious 
than all other inauspicious things; at the sight of a widow 
no success can be had in any undertaking; excepting one’s 
( widowed ) mother all widows are void of auspiciousness; 
a wise man should avoid even their blessings like the poison 
of a snake’ 8, The Kasikhanda of the same pur&na, chap. 4, 
delivers itself thus ‘the tying up into a braid of the hair by 
the widow leads to the bondage of the husband; therefore a 
widow should always shave her head. She should always take 
one meal a day and never a second; or she may perform the 
observance of fast for a month or undergo the penance of cándrá- 
yana. A widow who sleeps on a cot would make her husband 
fall (in hell), A widow should never wash her body with 
fragrant unguents nor should enjoy the fragrance of sweet 
smelling things; she should everyday perform (arpama with 
sesame, water and ku$a grass for her husband, his father 
and grandfather after repeating their names and gotra; she 
should not sit in a bullock cart even when about to die, 
she should not put on a bodice, should not wear dyed garments 
and should observe special vows in Vaiśākha, Kartika 87° 
and Magha.’. The verse ‘vidhava-kabari-bandho &c’ (Skanda, 
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Kastkhanda 4.74) is the only verse on which the medieval 
writers rely for prescribing continual tonsure of widows. That 
chapter begins by extolling the pativrata ( Brhaspati does it with 
regard to Lopamudra, the wife of Agastya). It passes one’s under- 
standing why when a pativratà whose husband is living is before 
Brhaspati he should wax eloquent over the duties of widows 
(verses 71-106 ) Therefore this portion appears to be an 
interpolation in the Skandapurana itself. In Lakshmibai v. 
Ramchandra 1. L. R. 22 Bom. 590, it was held that the text 
' vidbava-kabari-bandho’ is of doubtful validity ( p. 594). 
Besides 69 verses of this chapter 4 are common to chap. 7 
of the Dharmaranya section of the Skandapurana (III ) which 
precedes it. There is no reason why they should have been 
repeated. The Nirnayasindhu quotes a passage from the 
Brahmapurüna as cited in the Prthvicandrodaya to the effect 
that $r&ddha food should not be got prepared by a widow 
belonging to another gotra,!8? 


The position of the Hindu widow was miserable and her 
lot was most unenviable. She was looked upon as inauspicious 
and so could take part in no festivities, such as those on 
marriage. She had not only to lead a life of perfect celibacy, 
even if she was a child widow, but she had to act like an 
ascetic, being poorly fed (only once a day ) and poorly clad, 
Her rights to property were negligible. Even if the husband 
died sonless she did not originally succeed as shown above 
(p.582). Later on her position as an heir was improved; but even 
then she could ordinarily enjoy only the income of the pro- 
perty and could transfer it only for the legal necessities of the 
family (including herself) or for the spiritual benefit of her 
husband, Ina joint Hindu family a widow had only the right 
of maintenance ( except in Bengal where she had more rights ), 
which would be forfeited if she became unchaste and persisted in 
that course,'?'? If she returned to a moral life then she may be 
entitled to bare starving maintenance (vide above p. 573). 
If her husband had separate property and left a son or sons, the 
widow was only entitled to maintenance. This was the law 
in British India till very recently. Recently the position of the 
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widow of a member in a joint Hindu family and of the widow 
of a person who leaves separate property has been improved 
by Act XVIII of 1937 as amended by Act XI of 1938. 


One subject that arouses bitter controversies is the practice 
of tonsuring widows among bráhmanas and certain other castes, 
A few words must be said on this. It is clear from the verse 
(vidhava-kabari-bandho &oc.) of the Skandapurana quoted in the 
Madanaparijata and other nibandhas that for some time at least 
before the 14th century A. D. (when the Madanaparijata was 
composed ) tonsure of widows was in vogue. How and exactly 
when this practice arose cannot be established with certainty- 
That it is comparatively a later innovation can, however, be 
demonstrated. Two distinct propositions have to be made out, 
first, that widows were tonsured on the death of their husbands, 
just as sons were tonsured and secondly, that widows were 
required by the texts to tonsure themselves continually from 
time to time till their death, though sons who had to tonsure 
themselves on their father’s death are not required to doso after- 
wards. The advocates of this practice rely upon three Vedio 
passages, viz, Rg. X. 40. 2, Ap, M. Patha I. 4.9, and Atharvaveda 
14.2. 60, Rg. X. 40. 2 (cited below p. 606 ) refers to vidhav& only 
and probably to niyoga, but there is nothing about tonsure in that 
verse. Some modern orthodox Pandits ingeniously argue from the 
explanation of the word ‘vidhava’ in the Nirukta (IIL 15 vidhá- 
van&d-và iti Carmasiràh). Carmasiras is the name of a former 
teacher according to all commentators of the Nirukta, but these 
pandits interpret it by a tour de force as a synonym of vidhavá 
(‘having only the bare skin on her head’). About this interpretation 
the less said the better. Ap. M.P. I.5.9 contains the word ‘vikes!’ 
which is translated as the appellation of a female goblin in 8, 
B. E. vol. 30 p. 187 ' mayst thou not be beaten at thy breast by 
she goblin, the rough haired ' one’, Even taking ' vikesi’ 
as referring to the maiden who is being married the meaning 
is ‘mayst thou, with dishevelled hair, not beat thy breast 
(through grief)’, The word ‘vikesi’ does not mean ‘a 
widow whose hair is tonsured’; it ordinarily means ‘a woman 
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with dishevelled hair’, The third passage is Atharvaveda 74 
14. 2. 60, that is a verse in a marriage hymn which means‘ if 
this daughter of thine has bewailed with loosened hair in thy 
house, doing evil by her wailing, from that sin let Agni and 
Savitr release thee’, Here it is impossible to hold that ‘ vikes!’ 
means tonsured, as this mantra is part of the marriage hymn 
and Agni is asked to remove the blemish due to the girl’s 
weeping at the approaching prospect of separation from her 
parents, There is no comment of S&yana on this passage but 
elsewhere in the Atharvaveda when that word occurs as in 
Atharva XI. 9. 14 he paraphrases it by ‘ vikIrnakesI' which does 
not mean ‘with tonsured hair’ but only ‘having dishevelled hair’. 
Therefore there is no reference whatever to the tonsure of 
widows in the Veda, much less an injunction as to it, In the 
Baud. Pitrmedhasütra, 1°75 elaborate rules are laid down about 
the cremation of one who had kindled the sacred Vedic fires. 
In I. 4,3 it is said ‘his wives led by the youngest should 
follow the cortege with dishevelled hair and throwing dust on 
their shoulders’ and this they have to repeat several times ( vide 
I, 4, 12-13, I. 5, 5-7, I. 5. 12-14) on the way to the cemetery. 
It is also said that they go round (the corpse) thrice with 
their hair gathered together (I. 4.13), Then in I. 12. 7 shaving 
of the hair and moustache is prescribed for the close relatives 
of the deceased (amatyas ) who are present, his wives are not 
mentioned in this connection and II. 3.17 expressly forbids 
tonsure of wives. 


Manu and Yāj, dilate on the duties of widows, but they are 
entirely silent about tonsure. Nor does any other ancient smrti 
refer to it. On the contrary Vrddha-Harita ( XI. 206 quoted 
above p, 584 ) asks the widow not to deck her hair, among other 
things which, she is not to do. This makes it clear that 
the widows kept their hair. The word ‘ kegarafijanam' is to 
be dissolved as ‘ kes&nüm rafijanam’ and not as ‘ keddgca 
rañjanam oa’ (as Vrddha-Harlta XI. 103 makes it clear by 
employing 'ke$án&m rafijanartharn và), It can be shown that 
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at least ksatriya widows never tonsured their head. In the 
Mahabharata whenever the widows of the fallen warriors are 
described they are always referred to as ‘having dishevelled 
hair’ and there is not a single reference to tonsure"? of 
widows. In the Harsacarita, Harsa?" in his soliloquy on 
the death of his father Prabhakaravardhana says ‘may the 
Glory of super-eminent man-hood tie up her hair in the way in 
-which widows tie up their hair’, In the Pehoa pragasti of king 
Mahendrapala of Kanoj (E. I. vol. 1. p. 246 verse 16) the widows 
of his enemies are spoken of as shedding tears on their cheeks 
and having long ( not braided ) and profuse "5 tresses. 


The orthodox pandits rely on a verse iu Vedavyasa-smrti !7? 
II. 53 ‘a bráhmana woman should enter fire, clasping the dead 
body of her husband; if she lives (does not become sati ) she 
being tyaktakes@ should emaciate her body by tapas’. The read- 
ing ' brahmani’ for ‘jivanti’ is not good, as the word 'bráhmanl* 
is redundant having occurred in the first half and as the second 
half refers to the fact of her surviving after her husband. In 
this verse the injunction relates only to the emaciation of the 
body ( sosayet ), the word ' tyaktakesa’ being only an attribute of 
the subject is no part of the predicate, which alone is enjoined. 
The general rule laid down by the Mimamaa is (III, 1. 13-15, the 
grahaikatvanydya)'*° that the attributes of a subject are no part 
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of the injunction. There is no injunction about keéa ( hair ) in 
the Vedavy&sa passage. Besides the word tyaktakes& ( who has 
given up hair) may possibly be made to yield three meanings, viz. 
(1) one who has given up or is unmindful of dressing or decking 
her hair, (2) one whose hair is given up in accordance with the 
prescription of some smrtis that only two finger-breadths of 
tresses are to be cut off when doing penance for govadha &c. 
in the case of women (vide Pardéara IX. 54-55, Angiras 163, 
Yama 54); (3) one whose head is tonsured. For the first 
meaning vide Raghuvarh$a IX. 14 (where ‘analakām’ is 
explained by Mallin&tha as‘ who have given up ornamenting 
the hair’). For this meaning of ‘tyakta’ vide Bhagavadgita 
L 33 ‘ tyaktajtvitàh '. 'Tyakta' by itself never means tonsured. 
The third meaning will be only implied if at all, while the 
first two are the usual meanings. Further, the interpretation 
of the Veda-Vyüsa smrti IL 53 given by the pandits is liable 
to the fault called v&kyabheda (i. e. it lays down two 
injunctions in one and the same sentence), as they say 
that Veda-Vyàsa calls upon widows to tonsure themselves 
and to emaciate their body. Besides, if Veda-Vy&sa really 
meant to enjoin tonsure, the verse could easily have been made 
to read ' jivantl ced vapet kesan tapas& &o.' Lastly assuming 
that Veda-Vyasa refers to tonsure, there is conflict among smrtis, 
since Vrddha-Harita ( quoted above ) allows her to keep her hair, 
and since an option results when two texts of equal authority 
conflict ( Gaut. I. 5), 138! 


The Mit. on Yàj. III. 325 quotes a text of Manu ( not found 
in the printed Manu ) ‘ shaving of the hair is not desired in the 
case of learned men, the king and women, except in the case of 
one guilty of mahüp&taka or the killer of a cow and a brahma- 
c&rl guilty of sexual intercourse. ’!**? The Mit. nowhere refers 
to tonsure as one of the obligatory matters for widows. 


The orthodox pandits further rely upon Ap. Dh. S. I. 3. 10. 6, 
its explanation in the Mit. on Yaj, III. 17 and the explanation 
of the Mit. in the commentary, Balambhattl. Apastamba’s sūtra 
is delivered when the context is about cessation of Veda study 
(anadhydya). Ap. says ‘(the student) shall cease studying 
Veda for 12 days if his mother, father or teacher dies. In the 
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case of the death of these he must also bathe for the same 
number of days. Persons who are younger than (the relation 
deceased ) must shave their hair, 8? Some declare that students 
who have returned home on completion of brahmacarya shall 
never shave except when engaged in a srauta sacrifice. In 
sattras even the top-lock must be shaved’, In this there is no 
reference to women, much less to widows and lesser still to 
the tonsure of widows. The reference to Srauta sacrifices, sattra, 
and-sikha indicates that only males are in view. The Mit. on Yàj. 
III. 17 explains at length Ap. Dh. 8. I. 3. 10.6. It gives two 
senses of ‘ anubhávin ' viz. those who experience sorrow on the 
death of a person i. e. his sapindas ( from the root ‘ bhi’ with 
‘anu,’ to experience) and those who are born after the deceased i. e. 
who are younger than the deceased ( from ‘ bhai’ with ‘anu’ to 
be born after). The Mit. then combines '** these and remarks 
‘those sapindas of the deceased who are younger than the latter 
have to shave themselves on the death of a relative’. This is its 
own view, It then refers to the view of some that ‘ anubhavin’ 
in Ap. means ‘son’ and those latter rely on a restrictive text 
‘shaving is declared on seven occasions only, viz. on the 
Ganges, in the Bhaskara-ksetra, on the death of one's parents or 
teacher, at the time of consecrating Srauta fires, and atthe time 
of a soma sacrifice’, It is clear that the Mit. does not expressly 
mention the wife or widow here, Supposing that she is impliedly 
referred to as a sapinda and as younger than her husband, this 
will at the most come to the requirement that on the death of the 
husband the wife had to undergo shaving, just as her son would 
have to do. But this passage cannot be used to support continual 
shaving of widows throughout life. Really 'anubhávinám' in Ap. 
cannot include the wife; since if women were to be included by 
the rule of ekasega ( vide Panini I. 2. 67 ) the absurd conclusion 
would follow that the daughters of the deceased and his younger 
brother’s wives (who are all sapindas and younger) would have 
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to be shaved. The Nirnayasindhu !*55 ( composed in 1612 A, D.) 
and the B&lambhatt ( composed towards the end of the 18th 
century ) were both familiar with the tongure of widows and so 
they interpret Ap. and the Mit. as requiring shaving for the 
wife on the 10th day after the death of the husband and rely on 
a text of Vyasa quoted in Apar&árka. The Balambhatt! says “ the 
words ‘on the death of the mother and father’ are only illustra- 
tive and so the same rule applies to the husband's death." Even 
conceding all this far-fetched interpretation, there is no 
authority for the continual tonsure of widows thronghout their 
lives in these passages. It may be noted that the Madana- 
parijata ** which contains the verse ( vidhavd-kabarl-bandho 
&c. quoted above ) does not include the widow among ' anubha- 
vinàm ’, but only male sapindas and sons, 


The foregoing discussion leads to the following conclusions. 
There is no express Vedic authority for the tonsure of widows, 
The grhya or dharma sütras do not refer to it; nor do important 
smrtis like those of Manu and Yàj If one or two smrti 
verses of doubtful import seem to refer to it, other smrtis. 
‘ike Vrddha-Harita are to an opposite effect. Some of the 
smrti texts only refer, if at all, to one shaving on the 
nusband’s death, but there is no smrti passage prescribing 
continual shaving for widows, There is only the Skandapurána 
passage expressly requiring tonsure of widows. The Mit, 
and Apararks are silent about it. It appears that the practice 
was gradually evolved after the 10th or 11th century. As widows 
were equated with yatis for several injunctions (vide note 
1367 above ) and as the latter shaved themselves, widows were 
gradually required to do so. By rendering them ugly it might 
have been intended to keep them chaste. Probably the example 
of Buddhist &nd Jaina nuns may have also suggested the cruel 
practice. We find from the Cullavagga '" that Buddhist nuns 
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cut off their hair and put on orange-coloured robes, In Mah&- 
rástra bráhmana widows a few years ago wore a garment that 
was reddish (and even now a few old widows do wear it) At 
all events the practice is not very old and hardly any digest 
before the Madanaparijata ( 14th century ) quotes the Skanda- 
purüna text. The practice is dying out and deserves to be 
suppressed at once, though strange insistence on it sometimes 
obtains publie notoriety. Recently the worshippers in the 
famous shrine of Vithobà at Pandharpur in Maharastra pre- 
vented an untonsured bráhmana widow from having dargana of 
the idol in the customary way i. e. by placing the head on the 
feet of the idol, while they were prepared to allow untonsured 
widows of all castes ( except the so called untouchables ), and 
even Hindu prostitutes in the keeping of Christians or Maho- 
medans to have daríana in that way. The matter came before 
a civil court, where it was decided in favour of the widow 
that no such discrimination could be allowed to prevail, but 
owing to certain unforeseen circumstances the case did not 
come before the Bombay High Court, 


It would be of interest to many to learn that among one 
sect ( the Tengalai ) of the Sri-vaignavas ( followers of Rama- 
nuja) tonsure of widows has been forbidden for centuries, 
though that sect is most orthodox in other matters. '** The 
Sidrakamalakara remarks that widows in Gauda keep 
their hair, '**? 


From very ancient times, it appears the idea was that 
women should not be killed on any account. The Sat. Br. 
( XI. 4. 3. 2, S, B. E. vol. 44, p. 62) says !*? * people do not kill 
8 woman, but rather take (anything) from her (leaving her) 
alive’, It was only the king who was authorised, according to 
Visvarips, to punish a woman to death for adultery with a 
man of a very low caste ( vide Gaut. and Manu VIII. 371 quoted 
above on p. 572), but the king had to undergo a slight penance 
for doing this ( vide Yaj, III. 268). Manu XI. 190 ordains that 
one who killed a woman was not to be associated with, even 
after he performed the requisite penance. Manu IX. 232 calls 


1388, Vide Indian Antiquary vol. III pp. 136-137 for passages 
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upon the king to punish with death those who murder women, 
children and brahmanas. The Mahabharata frequently refers 
to this chivalrous rule. Adiparva !™! 158. 31 says ‘those who 
know dharma declare that women are not to be killed’, The 
Sabh&parva 41. 13 prescribes ‘one’s weapons should not be 
directed against women, cows, brahmanas, against one who 
gave livelihood or shelter’, In the Santiparva (135. 14) even 
thieves are instructed not to kill women, Vide also Adi. 155, 2, 
217. 4, Vanaparva 206.46. The Ramayana ( Balakanda ) also 
breathes this sentiment, when Rama was called upon to kill the 
ogress Tataka, 


Even for the most serious offence of adultery with a man 
of a low caste Yàj. II. 286 prescribes for the woman the punish- 
ment of cutting the ear &c. Similarly Vrddha—Harita VII. 192 
prescribes the cutting of the nose, ear and lip for attempt to 

‘murder the husband or her foetus. Vide Yàj II. 278-279 for 
the sentence of death in the case of women for certain offences. 


It has been seen how women gradually lost the privilege of 
upanayana, of studying the Veda, of having all the samskaras 
performed with Vedic mantras and how they came to be 
regarded as entirely dependent on men. Their position became 
assimilated to that of the südras '*? in many matters. A few 
examples will be cited here, All dwjütis were to sip water 
thrice (acamana) for purifying their body, but women and 
Südras were to sip water only once for that purpose ( Manu 
V. 139, Yaj. I. 21), The dvijatis were "3%? to take their bath to 
the accompaniment of Vedic mantras, while women and &üdras 

were to bathe silently. Südras and women were to perform 
what is called Amasgraddha (i. e. $ràddha without cooked food),'#%4 
The same penance was prescribed for killing a S$üdra or a 
woman ( Baud. Dh. S. IL 1, 11-12, Parāśara VI.16 ). Ordinarily 
women, children and very old men could not be witnesses ( Yàj. 
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1392. ‘siyam wanton’ wit maag’ sae. o. p. 112; faasoa 
semara derer | wafer MARE: ert raaraa | qatar 
quoted in spremesrne p. 231. 

1393. warraftat Se arena A gea fd. pres siort ar 
"equ n füegr quoted in eqq. I. p. 181. ici 

1394. sigg: qadr manir erga! seem mur wirt 
uriia g n rere quoted in eyfa«ro ( smqro ) pp. 491-92. 
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IL 70, Narada, rnàdana, vv. 178, 190, 191), but Manu 
VIII. 68, 70, Y&j II. 72, and Narada, rpādāna 155 allowed 
women to be witnesses in disputes between women or when no 
other witness could be had or in the cases of theft, adultery and 
other offences in which force was an element, Documents 
taken from or transactions ( particularly gift, sale and mortgage 
of lands or houses) made with women were ordinarily to be 
treated as voidable like those brought about by force or fraud 
( vide Narada, rnàdana 26, 137, Yaj. II. 31). But this instead 
of being regarded as a disability was rather a boon owing to the 
general illiteracy of women. The Tristhalisetu (of Narayana ) 
quotes a passage of the Brhan-Naradiya purána to the effect that 
women, those whose upanayana has not been performed and 
$üdras have no right to establish the images of Visnu or 
Siva, 1395 


If there were many and heavy disabilities on women in 
certain matters, they enjoyed in certain directions more privi- 
leges than men. It has been already seen that women were not 
to be killed nor were they to be abandoned even when guilty of 
adultery. They also enjoyed the right of precedence on the road 
(vide p. 146 above). The daughter???’ of a patita was not regarded 
as palita, though the son of a patita was regarded as patita ( vide 
Vas. 13, 51-53, Ap, Dh. S. II. 6. 13. 4, Yàj. III. 261). Women "97 
had to undergo only half of the prayaécitta that men had to 
undergo for the same lapse (Visnu Dh. 8. 54. 33, Devala 30, &o). 
Women received ??? honour according to the ages of their 
husbands, whatever their own ages may be (Ap. Dh. 8. 
I. 4.14.18), Just as bráhmanas learned in the Vedas were to 
be free from taxes, the women of all varnas (except those of 
pratiloma castes ) had to pay no taxes, *'? according to Ap. Dh. 


1395. forgudiamt yat sp rep! À nue user (esit 
HT sw EA woe ( quoted in spgremgrunx p. 32 ). 

1396. ANa: (dst wadrengeds fron (ur fg conta! araft- 
augua | sere 13. 51-53 ; neat agat eirawreraférererma t qr. ILI. 261, 
The fare on qr. III, 261 quotes Vas. ond a passage from ermwdqs to 
the same effect. 

1397. srafi Ra frat Afo qu aw! ow 54. 33, que 30, quoted 
in fime on qr. III. 293; megadora Ana ega quoted by sme 
p. 1199. 

1398. qaaa: (era: | stm. w. q, I. 4. 14. 18, 
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596 History of Dharmaégastra [ Ch. XIf 


S. IL 10. 26. 10-11), Vas. D3. S. 19, 23 limits this exemption 
to women who are young or just delivered of a child. Pregnant 
women from the third month of pregnancy, forest hermits, 
samnyasins and bráhmanas and brahmacárins had to pay no tax 
at a ferry (Manu VIII. 407 and Visnu V. 132). According to 
Gaut. V. 23 and Yàj. I. 105 children, the daughters and sisters 
who are married and yet stay with their parents or brothers, 
pregnant women, unmarried daughters, guests and servants are 
to be fed before the master and mistress of the house; while 
Manu III, 114 and Visnu Dh, S. 67. 39 go a step further and say 
that freshly married girls of the family, unmarried girls, 
pregnant women are to be fed even before guests. A judicial 
proceeding in which a woman was a party, or which was 
heard at night or outside the village or inside a house (i. e. 
notin public) or before enemies was liable to be reviewed 
( Narada 9? I, 43), Ordinarily trial by ordeal did not apply to 
a woman, whether she was plaintiff or defendant, but if at all a 
woman had to prove her case by ordeal, only the ordeal of tulā 
( balance) was prescribed for her ( Yaj. IT. 98 and Mit. thereon ). 
In succession to stridhana property, daughters were preferred to 
sons. Women did not lose their stridhana by adverse possossion 
( Yai II. 25, Narada, rnadana 82-83), Women were always to 
be consulted about ācāra. Ap. Dh. S. II. 11. 29. 15 cites the 
view that rules not stated in the sūtra are, according to 
some teachers, to be understood from women and from men of 
all castes, Ap. gr. II. 15 prescribe: that in marriage tho usages 
to be followed are to bo learnt from women. Vide also Asv. gr. 
I. 14. 8, Manu II. 223, Vaik, III. 21, 1% 


One interesting question is whether the practice of purda 
now in vogueamong Moslems and also among Hindus in certain 
provinces of India prevailed in ancient times, Rg. X. 85. 33 
(used in the marriage rite) expressly calls upon people to look 
atthe bride. ‘This bride is endowed with great auspicious- 
ness; assemble together and see her; having given her bless- 
ings of good luck you msy go to your house’, The Asv., 
gr. I. 8. 7 prescribes that at each halting place when the 
bride-groom is returning to his village with his bride he should 





1400. ep cat Ruinga aag | eran: gA ga: wera 
Aara u arq I. 43. 

1401. agenare qq AA wait aries anise wii Ra mq a 
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look at the spectators with the verse Rg. X. 85. 33.4 This 
shows that no veil was worn by the bride and she appeared in 
public without one, Though in the marriage hymn there isa 
blessing ( Rg. X. 85. 46) that the bride was to dominate over her 
father-in-law, mother-in-law, sister-in-law and brother-in-law, 
it appears that that was only a blessing and the heart's 
wish, but the reality was somewhat different, The Ait. Br. 
(12. 11) says that the daughter-in-law is abashed in the 
presence of the father-indaw and goes away concesling 
herself from him. This indicates that there was some restraint 
for younger women when they were in the presence of 
elders. But in the grhya and dharma sütras there is no 
reference to any veil for women when moving in public, Panini 
III. 2. 36 teaches the formation of 'asüryampasyà' (who do not 
see the sun) applied to queens. That only shows that royal 
ladies did not leave the precincts of the palace and come under 
public gaze. In the Ayodhyà-kanda '^* (33, 8) it is said ‘ people 
walking on the public road see to-day Sita who could not 
formerly be seen even by aerial beings’, Similarly it is stated 
in the same kanda (116.28) ‘the appearance of a woman in 
public is not blamable in misfortunes, difficulties, in wars, 
in svayamvara, in a sacrifice, and in a marriage’. In the 
Sabhaparva 5 69,9 Draupadi exclaims ‘we have heard that 
ancient people did not take married women to the public 
assembly-hall; that ancient and long-standing practice has 
been contravened by the Kauravas’, She says this after 
referring to the fact that, since she was seen at her svayarmvara 
by the kings, she was never seen again by them till the day she 





1402, ug vgitat ada qaa aoa quiraranet IRAAN R. 
X.85.33. This occurs in arq. a. qr, I. 9. 5. and is prescribed in sm, s. 
6. 11 for japa after a boy is seated on the brido's lap. In Kathaka gr. 
25, 46 the verse ‘sumangalir-iyath’ is to be repeated when the bride 
sees the polestsr and Arundhati and is addressed to these latter. In 
Hir. Gr. I. 19. 4 this verse is repeated by the bridegroom when the bride 
is brought to him before the fire, which is about to bo kindled. 
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was brought to the assembly-hall when Yudhisthira gambled 
and lost everything. This shows that women, particularly high- 
born ladies, did not appear in public except on certain occasions, 
but it does not follow that they always wore the veil. When 
the Kauravas were routed the Salyaparva ( 29. 74 ) laments that 
their ladies whom even the sun did not see in their palaces were 
seen by the common people who had come to the capital. Vide 
also Sabhaparva 97. 4-7, Salyaparva 19. 63, Striparva 9. 9-10, 
ASrama-vasi-parva 15. 13. In the Harsacarita (IV) princess 
Rājyaśrī, whom the intended bride-groom Grahavarma came to 
see just before marriage, is described as having her face covered 
with a veil of fine red cloth. In another place, while describing 
the country of Sthanviévara (modern Thanesar) Bana says 
‘ where bees drawn by the fragrance of the breaths of the ladies 
(and hovering round their faces ) served as a charming veil for 
their faces and the veil actually worn by them became a mere 
redundancy worn because it was the practice of high-born 
ladies to wear one’. In the Kadambar!i also (para 99) Bana 
describes Patralekh& as covering her face with a veil of red 
cloth. Inthe Sakuntala *" when Sakuntala is taken to the 
court of Dusyanta she is described as wearing a veil. So it must 
be conceded that ladies of high rank did not appear in public 
without a veil, but ordinarily women did not wear any veil. It 
is probably after the advent of the Moslems that the wearing of 
a veil, which was not quite unknown, became general among 
Hindu women in Northern and Eastern India, Vide Indian 
Antiquary for 1933 p.15, where a passage is quoted from the 
Sankhyatattva-kaumudi of Vdacaspati (9th century A. D.) 
referring to ladies of good family not appearing in public 
without a veil and Pathak Commemoration vol. p. 72 for 
references from Buddhist works about the practice of purda. 
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CHAPTER XIII 
NIYOGA 


Niyoga—({ appointment of a wife or widow to procreate a 
son from intercourse with an appointed male ). 


Great divergence of views prevails about the origin and 
purpose of this practice. It will be best first to begin by 
examining the most ancient smrtis that permitted this practice. 
Gaut.” 18, 4-14 have great bearing on this point, Gaut. 
18. 4-8 are: ' à woman whose husband is dead and who desires 
offspring may secure a son from her brother-in-law. She 
should obtain the permission of the elders!" and have 
intercourse only during the menstrual period (excluding the 
first four days). She may obtain a son from a sapinda, a 
Bagotra,& sapravara or one who belongs to the same caste 
(when there is no brother-in-law). Some (hold that this 
practice is allowed ) with nobody except a brother-in-law. She 
shall not bear more than two sons (by this practice)’. Gaut, 
18.11 says that a child begotten at the request of a living 
husband on his wife belongs to the husband. Gaut. (28, 32) 
says that such a son is called ksetraja. The wife is called 
ksetra '° ( field ), the husband of the wife or widow is called 
ksetrin or ksetrika (to whom the wife or widow belongs) and the 
person appointed to produce offspring is called bijin (one who 
sows the seed ) or niyogin ( Vas. 17. 64, one who is appointed ). 








1407. saanen mewumr adindua | aniar 
Whraraar! mAAR | enfafddrqni str 18. 4-8. grga explains 
war differently ‘quanqendter AA + wag? (i. ©. not 
more than one son is to be so procreated ). 

1408. The word aH means only the relatives of the husband and 
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said that only one son could be had by fay, while others held that two 
could be had, 

1409. Vide ag IX. 82, 33 and 53 for the words qt«, : 
wert 18. 11 and Ap. Dh. S. II. 6. 18, 6 employ the word pb cbe 
and Gaut. IV. 3 has the word ‘ bijin ’, 
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The Vas. Dh. S, (17, 56-65) similarly prescribes '*! ‘ the 
father or brother of the widow (or widow's husband) shall 
assemble the gurus who taught or sacrificed for the deceased 
husband and his relatives and shall appoint her (to raise issue 
for the deceased husband) Let him not appoint a widow who 
is mad, not master of herself (through grief &c.) or is diseased 
or is very old, (Upto) sixteen years (after puberty is the 
period for appointing a widow) nor shall an appointment 
be made if the person who is to approach her is sickly. Let him 
approach the widow in the muhirta sacred '*" to Prajapati like 
a husband, without dallying with her and without abusing or 
ill-treating her. No appointment shall be made through a 
desire to obtain "!® the estate.’ Baud. Dh. S. II. 2. 17 (S. B. E. 
vol. 14, p. 226 ) defines a ksefraja son as one who is begotten by 
another man after permission on the wife of & deceased person 
or of a eunuch or of one who is suffering from (an incurable 
disease), Manu (IX. 59-61) says that a widow who is 
properly appointed may obtain offspring, in case there is total 
failure of issue, from her brother-in-law or a sapinda of her 
husband, that the person appointed should approach her in the 
dark and should be anointed with ghee and should procreate 
only one son and never two, while some say that he may 
procreate two. Baud. Dh. S, II. 2. 68-70, Yaj. I. 68-69 and 
Narada ( stripurnsa, 80-83 ) lay down similar rules. Kautilya 
(1.17, p. 35) ssys that a king who is old or suffering from 
(incurable ) disease should procreate a son on his queen through 
a matrbandhu or a feudatory chief endowed with qualities 
similar to his, In another place he says that if a bráhmana 
dies without leaving a near heir, then a sagotra or matrbandhu 
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1411. sre aed is the same as srrgr gga viz. the last watch of 
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1412. The idea is that the widow must not be moved to tho act by 
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his view on some ancient texis. Vas, in the last sentence negatives 
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may be appointed to procreate a ksetraja son, who should get the 
inheritance? The conditions necessary to allow niyoga were: 
(1) the husband, whether living or dead, must have no son; (2) 
the gurus in a family council should decide to appoint the 
widow to raise issue for the husband; (3) the person appointed 
must be either the husband's brother, or a sapinda or sagotra of 
the husband or (according to Gautama, a sapravara or a person 
of the same caste ); (4) the person appointed and the widow must 
be actuated by no lust but only by a sense of duty; (5) the 
person appointed must be anointed with ghee or oil ( Narada,'** 
StrIpurnss, 82), must not speak with or kiss her or engage in 
sportive dalliance with the woman; (6) this relationship was to 
last till one son was born ( or two according to some); (7) the 
widow must be comparatively young, she should not be old or 
sterile or past child-bearing or sickly or unwilling or pregnant 
(Baud. Dh. S. II, 2.70, Narada, stripurhsa 83-84); (8) after the birth 
of a son they were to regard themselves as father-in-law and 
daughter-in-law (Manu 1X.62). It is further made clear by 
the texts that if a brother-in-law has intercourse with his 
sister-in-law without appointment by elders or if he does so 
even when appointed by elders but the other circumstances 
do not exist (e.g. if the husband has a son), he would be 
guilty of the sin of incest ( vide Manu IX. 58, 63, 143, 144 and 
Narada, stripurnsa 85-86 ) and a son, bornof such intercourse, 
would be & bastard and not entitled to any wealth ( Narada, 
stripurhsa 84-85 ) and that he would "5 belong to the begetter 
(Vas. Dh. 8.17.63). Narada says that if a widow ora male 
acts contrary to the stringent provisions about niyoga, he or she 
should be severely punished by the king or ortherwise there 
would be confusion. Yàj II. 234 makes such a person liable 
to be sentenced to a fine of one hundred panas, It will be seen 
from the above that even in the times of the Dharmasütras, 
the practice of niyoga was hedged round with so many restric- 
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tions that it must not have been very much prevalent and 
instances must have been rather rare. 


While ancient Dharmasütras like Gautama allowed 
niyoga, there were other dharmasiitras and writers almost as 
old as Gautama that condemned the practice and forbade it, 
Ap. Dh. S.!!* IT, 10. 27, 5-7 after referring to the view of some 
that a girl is given to a family in marriage and declaring that 
that practice (of polyandry ) is forbidden adds a condemnation 
of niyoga ' the hand ( of a sagotra is considered to be) that of a 
stranger; that if (the marriage vow) is transgressed, both 
(husband and wife ) certainly go to hell and that the reward 
obtained from observing the restrictions of the law is preferable 
to offspring obtained inthis manner (by niyoga).’ Baud. Dh. S. 
11. 2.38 refers'*”” to the view of Aupajanghani that it is only the 
aurasa son that is to be recognized as a son and then quotes three 
verses (probably of the same ancient sage ), which are also cited 
as quotations by Ap. Dh, S. (II. 6.18.6) and which call upon 
husbands to guard their wives and not allow others to procreate 
sons on the latter, as the sons so procreated will benefit only the 
begetter. Manu, though at first he desoribes niyoga, ultimately 
condemns it in the strongest terms possible (IX. 64-68). He 
says that among dvijatis a widow should never be appointed 
to raise issue from another, for by doing so ancient dharma 
would be violated, that in the mantras relating to marriage 
there is no reference to niyoga nor is the remarriage of a 
widow spoken of in the procedure about marriage, that niyoga 
is a beastly way and was first brought into vogue by king Vena 
who thereby caused varna-samkara, and that since that time 
good men condemn him who through ignorance appoints a 
widow to produce offspring. Manu (IX, 69-70) explains the 
meaning of niyoga by saying that the rules and the ancient 
texts about niyoga apply or refer to that case only where, after 
a girl is promised as a bride, the intended bridegroom dies, the 
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brother of the latter is called upon to marry the girl and to 
have intercourse with her only once during each period till 
she gives birth to a son who would be the son of the deceased. 
Though Manu condemned the ancient practice of niyoga, he 
had to make provision for the ksefraja son as regards partition 
(1X. 120-121, 145). It should be noticed that if the inter- 
pretation of Manu IX. 69-70 be accepted, the word ‘ vidhava’ 
would have to be taken in two different senses in Manu and 
other texts e. g. in IX. 60 where Manu speaks of niyoga, the 
word means a girl promised to a bridegroom who died before 
the marriage ceremony was gone through, while in Manu 
IX. 64 'vidhavà' means ‘a widow whose husband died after 
marriage was completed.’ To say the least, this contravenes 
the canon of Mimarmsa interpretation that the same word in 
the same passage or context shouJd have only one meaning. 
Brhaspati'? refers to the fact that the Manusmrti first des- 
cribed the ancient niyoga and then forbade it and edds that in 
former ages men possessed tapas and knowledge and could 
strictly carry out the rules while in dvadpara and kali ages 
there is great deterioration of power and so men of these times 
cannot now practise niyoga. The several kinds of sons will 
be dealt with under vyavahara. 


The Visnu Dh. S. (15.3) contains an innovation which is not 
found in the sütras of Gautama and Vasistha viz, the ' ksetraja 
is one? who is procreated on an appointed wife or widow by a 
sapinda of the husband or by a brahmana.’ The Mahabharata 
is replete with cases of niyoga. Adiparva (95 and 103) 
narrates how Satyavati pressed Bhisma to procreate sons for 
his younger brother VicitraviIrya ( who was dead) from his 
queens and how ( Adi. 105) when Bhisma refused Vyasa ulti- 
mately was appointed by Vy&sa’s mother Satyavati and pro- 
created Dbrtarüstra and Pandu, Kumiürilabhatta *? replies to 

1418. «rw rath (ore tre: erate qi aaga mdaedíisur- 
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the objector finding fault with Vyàsa by saying that Vyasa 
followed Gaut. (18. 4-5) and the urgent request i of his mother and 
besides his tapas saved him from the effects of violation of dharma. 
Pandu himself is said to have asked Kunti to procreate sons for 
him by niyoga from a brahmana endowed with great tapas 
( Adi. 120 ) and tells her certain stories of niyoga (Adi. 120-123 ) 
and winds up by saying that three sons is 2! the limit and that 
if a fourth or a fifth were procreated the woman would be svatrint 
(a wanton woman) and bandhakI (harlot). Adiparva (chap. 
64 and 104 ) states that when Para$ur&àma tried to exterminate 
the ksatriyas thousands of ksatriya widows approached 
brahmanas for the procreation of sons, :?? Vide Adiparva, 
chap. 104 and 177, Anusasana, chap. 44, 52-53, Santi 72, 12 for 
other references and examples of niyoga, "23 


Owing to the bewildering and often conflicting rules about 
niyoga in the smrtis, commentators like Vi$varüpa, Medhatithi, 
who wrote at a time when niyoga was almosi unheard of, made 
heroic though unsatisfactory efforts to bring order out of chaos. 
Visvaripa on Yaj. I. 69 states several views on the point, The 
first is that niyoga is bad in the present age as opposed to 
smrti texts (like Manu IX. 64 and 68) and to the usage of the 
sistas ( respectable people). The second view was the same as 
Manu IX. 69 set out above. A third view was that there was an 
option (as niyoga was both forbidden and allowed ). A fourth 
view (which seems to be the view of Vi5varüpa himself) was that 
the smrti texts about niyoga refer to Südras #4 (Manu IX. 64 
uses the word 'dvijati') and it was also allowed to royal 
families, when there was no male to succeed (and only a brah- 
mana was to be appointed) and Visvaripa relies upon two 
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J. R. A. S. 1897 pp. 716—732 ‘ for Niyoga in the great epio ’. 


1424. gd amegat Aamin ge! ftaa at the end of his 
com. on I. 69. A little above fasaeq remarks that there is a usage of ms 
among didras. 
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verses of Vrddhamanu "25 and a gāthā of Vayu. Visvaripa 
further says that the procreation of sons by Vyüsa from the 
queens of Vicitravirya should be paid no heed ( i. e. is not to be 
relied on ) like the marriage of Draupadi! ( to the five Pandavas). 
The Mahabharata probably reflects what happened owing to the 
incessant internecine wars among the princes of India, Whole 
princely houses must have been slaughtered. If niyoga was 
prevalent among them, the males appointed, when they had to 
be of the same caste, would have been ordinary soldiers ( kgatri- 
yas). The proud princely families very likely thought it 
below their dignity to associate widowed queens with ordinary 
ksstriyas, It is possible to hold that they chose brahmanas for 
appointment, as the latter were deemed to be higher than even 
kings in the spiritual domain. It isimpossible to believe that 
brahmanas, who had no temporal power, could coerce the proud 
and warlike caste into choosing brahmanas for niyogs, unless 
the teaching of the smrtis fellin with the notions of the ruling 
houses themselves to some extent at least, 


There was difference of opinion ss to whom the child of 
niyoga belonged. Vas. Dh. S. 17, 6 expressly refers to this 
divergence. The first view was that the child belonged to the 
begetter; this view would cut at the very root of the purpose 
for which niyoga was recommended. Nirukta'®* III, 1-3 
supports this view and relies on Rg. VII. 4. 7-8. Gaut, 18. 9 
and Manu IX. 181 state the same rule, Ap, Dh.8, 11,6, 13. 5 says 
that according to a Brahmana text the son belongs to the 
begetter. The second view was that if there was an agreement 
between the elders of a widow and the person appointed or 
between the husband himself and the begetter that the child 
Should belong to the husband, then the son belonged to the 
latter. Vide Gaut. 18. 10-11, Vas, 17, 8, Adiparva 104, 6, 127 
A third view was that the son belonged to both the begetter and 
the owner of the wife, This isthe view of Narada (strIpurhsa 
58 ), Yàj. II. 127, Manu IX. 53, Gaut, 18. 13. 





1425. wur *w wu! spreta weld edt Riora Sone 
Rann afer wit n mat mur grub gaea ARN: | fum ow 
fugias 38 eat a qeu and the spur is aardig fen wru- 
Sgs«8 | vui wt qd seat quor ee: u qa. 


1426. maur aaa: wor quedtq scanpqnaieqm: | fw III 1. 


1427. SN a ball aa q. uw, T. 6. 18. 5; qve 
wre gfe ay fes ai 104. 6 
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As shown above (in note 1418) niyoga was forbidden in 
the Kali age by Brhaspati and it was included among practices 
forbidden in the Kali age by several works. Vide the Mit. on 
Yaj. II. 117 and Apararka p. 97 quoting Brahmapur&ána, ^?7* 


The practice of raising issue from the widow of one's 
brother or marrying her was a widespread one. Vide Wester- 
marck’s ‘History of Human Marriage’ (1921) vol. III. pp. 
207-220. In the Rgveda “3 X. 40. 2 we read ' what sacrificer 
invites you (AdSvins) in his house as a widow invites a 
brother-in-law to her bed or as a young damsel her lover’, 
But it is not clear whether this refers to marrying the widow 
of a deceased brother or to the practice of niyoga. Visvaripa 
(on Yaj. I. 69) thinks that this refers to niyoga. The Nirukta 
(III. 15 ) explains Rg. X. 40. 2, where in some mss. the word 
‘devara’ is explained as ‘a second husband’ ( dvitiyo varah ). 
Medhatithi on Manu IX, 66 explains Rg. X. 40. 28s applying to 
niyoga. According to the sitras and smrtis niyoga was entirely 
different from marriage. In many ancient societies, women were 
inherited like property. On the death of the eldest brother, his 
younger brother took the family property as well as his widow. 
But the Rgveda had reached a stage much beyond that, Mac- 
Lennan thought that the practice of niyoga was due to polyandry, 
Westermarck combats this view and rightlyso. When niyoga 
was allowed in the sütras, polyandry had been either unheard 
of or forbidden. Jolly in Recht und Sitte ( English translation, 
pp. 155-157 ) thinks that apart from the religious importance of 
& son economic motives were at the bottom of the long list of 
secondary sons, including the ksetraja. This appears to be quite 
wrong. The practice of niyoga was a relic from the past and 
probably owed its origin to several causes, which are now 
obscure, but one of which was the great hankering fora son 
evinced by all in Vedic times, Vas. Dh. S. (17. 1-6) lends support 
to this view, since after quoting Vedic passages about the 
importance of a son for paying off the debt to ancestors and for 
securing heavenly worlds, he at once proceeds to the description 
of the ksetraja, But the economic motive was never put forward 
by any of the sages, nor could it possibly have been the reason 





14275. wet wl qu rata 8t erguevardtq art edrgreermta dv 
SAA THAW Ht Haare on wr lI. 117; wot gafi evum: | 
qarsi wq mig Hed w ETT) mggemr quoted by armi p. 97. 


1428. wi at qu ute Get ad a ater gua aed sr, u wr. X. 40, 8. 
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and main-spring of the practice. If many secondary sons were 
desired for economic reasons, then the same man could have had 
any number of secondary sons. But the dharmasastra texts do 
not allow this. A man who has an aurasa son can have no 
ksetraja or adopted son. If one kind of son was adopted, then 
another kind of son could not be adopted. So economic motives 
did not at all form the origin of this practice. Winternitz in 
J. R. A. S, for 1897 at p. 758 puts forward poverty, paucity of 
women and the joint family system as the causes of niyoga. 
There &re no data to prove that there was paucity of women in 
India during historic times. There might have been a paucity 
of men owing to wars. Nor do the other two reasons bear close 
examination. It is better to say that niyoga was a survival 
from the remote past, that gradually it became rarer and rarer 
till in the first centuries of tho Christian era it came to be totally 
prohibited. 


CHAPTER XIV 


REMARRIAGE OF WIDOWS 


Remarriage of widows.—The word punarbhi is generally 
applied to a widow that has remarried. Before going into the 
detailed history of the remarriage of widows it is desirable to 
probe into the meaning of the word 'punarbhü',9? Narada 
(stripumss, v.45) says that there are seven sorts of wives 
(mentioned in order) who have been previously married to 
another man (parapürvà); among them, the punarbhi is of 
three kinds '*8° and the svairini (wanton woman) is of four 
kinds, The three punarbhüs are: (1) a maiden whose hand was 
taken in marriage but whose marriage was not consummated ; in 
her case the marriage ceremony has to be performed once more ; 
(2) a woman who first deserts the husband of her youth, betakes 
herself to another man and then returns to the house of her 
husband ; (3) a woman who is given by the husband’s relatives 
( when the husband dies ) to a sapinda of the deceased husband 
or a person of the same caste, on failure of brothers-in-law (this 
is nigoya and no ceremony is to be performed). The four 
svairinis are: (1) a woman, whether childless or not, who goes 
to live with another man through love while the husband is 
slive; (2) a woman who rejects after her husband’s death his 
brothers and the like and unites herself with another through 
passion for him ; (3) a woman, coming from a foreign country 
or purchased with money or oppressed by hunger or thirst, gives 
herself to a man saying ‘I am yours’; (4) a woman who is 
given to a stranger by the elders relying on the usages of the 


1429. Vide Vedic Index vol. I. pp. 476-478, ‘Die Witve in Veda’ 
(the widow in the Veda ) a paper by Dr. Winternitz in the Vionna 
Oriental Journal (1915) vol. 29, pp. 172-203 for discussion of some 
Vedic passages bearing on the question. 

14830. Compare Manu IX. 176 and Vignu 15, 8 for the first 
punarbht, Manu IX. 176, Vas. Dh. 8. 17.19 and Vignu 15. 9 for the second 
punarbhi, 
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country, but who incurs the blame of wantonness '*?! (as the 
smrti rules about niyoga are not observed by them or 
her) Nārada says tbat each preceding one of the punarbhüs 
and svairinis enumerated is inferior to the next in order. Yàj 
(I. 67 ) does not give this elaborate classification; sll he says 
is that a punarbhi is of two kinds, one whose marriage had not 
been consummated and another who has had sexual intercourse 
and that both have the marriage ceremony performed again 
(i, e. punarbhü is one who is ‘punah samskrta); a svairin! is 
one who forsakes the husband whom she married when a 
maiden and lives with another man of the same caste through 
love for the latter. Visvaripa on Yàj I. 67 remarks that the 
elaborate classification of Narada and Sankha (3 punarbhis 
and 4 svairinIs) is not of much use, that it only indicates the 
various degrees of blame ( or sin ) attaching to them and is also 
meant to discriminate among prayascittas to be performed by 
those women, It is the second husband and the son of the 
second marriage that bear the appellation ' paunarbhava ' ( pati 
or putra respectively ) and not the first husband, Vide Sam. 
Pr. pp. 740-741. The Sm. C. ( I. p.75) quotes a passage from 
Baudhàyana and certain verses of KaSyapa. According to 
Kadyapa !*** the seven kinds of punarbhü are: (1) the girl who 
had been promised in marriage, (2) one who was intended to be 
given; (3) one on whose wrist the auspicious band was tied by 
the bride-groom, (4) whose gift had been made with water (by 
the father), (5) whose hand was held by the bridegroom, (6) 
who went round the fire, (7) who had given birth to a child 
after marriage. In the first five cases it is to be supposed that 
the bride-groom either immediately died or left the further pro- 
secution of the marriage rites. Even such girls would be styled 
punarbhüs, when they married another person later on, though 





1431, Dr. Jolly in his translation of Narada (S. B. E. vol. 33 pp. 
175-176) renders this verse of Nürada differently; but his rendering 
appears to me to be incorrect. The 3rd kind of punarbhü refers to the 
practice of niyoga; the 4th kind of svairini is one who is allowed to have 
intercourse by her elders for procreating a son for her deceased husband 
but without observing the strict rules of niyoga laid down in the 
smrtis, That is the difference between the two. The action of the eareofy 
is described as area, as it is no more than vyabhicüra, though with the 
elder’s permission. 


1432, WTST qu rare qeatqeger i sgrin wr «wp wr a qrr- 
werent v one a rer ar we endi n up AT qe, RAR qR HE 
meum u Rat quoted by qqa. 1. 15. 


H. D. 77 
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the first marriage was not complete because the saptapad! had 
not been performed. The sixth case is one of completed marriage 
(though it refers to only going round fire), Baudh&yana's seven 
varieties are slightly different, the first two being the same as 
Ka&yapa's: the others are (3) one who went round the fire (with 
the bridegroom); (4) one who took the seventh step; (5) one who has 
had sexual intercourse (either after marriage or even without it); 
(6) one who has conceived; (7) one who has borne?! a child. 
These meanings of the word punarbhü must be borne in mind when 
one meets with the word punarbhi in Vedic texts, That even the 
promise to give in marriage without the performance of any cere- 
monies was looked upon as tantamount in its consequences to 
marriage follows from the words of Sukanyà quoted above (in note 
1306) from the Sat. Br., where ghe had been only offered to the sage 
Cyavana by her father, but where no ceremonies had been perform- 
ed as none are described or referred to therein. Manu (IX. 69-70) 
confines the rules of niyoga to a girl who was only promised 
( vagdatta ); while Vas. Dh. S. XVII. 72 speaks of the vagdatta 
and one given with water as still a maiden, if no Vedic 
mantras have been repeated.'*** "Vas, Dh. S. XVII. 74 refers to 
the 4th variety of Baudh&yana, Yaj. IL 67 when he speaks of 
akgat@ refers to all the six varieties of Kaśyapa or the first four 
varieties of Baudhayana and when he speaks of ‘ksat&’ he 
refers to the seventh variety of Kasyapa and the last three 
of Baudh&yana, Vas, Dh. 8.1535 17 19-20 describes paunarbhava 
as the son of a woman, who leaves the husband of her youth 
and after having lived with another person, re-enters the 
house of the husband or ss the son of a woman who takes 
another husband after leaving an impotent, outcast or lunatic 
husband or after the death of the first husband, Baud. Dh. S, 
II. 2, 31 describes paunarbhava as the son of a woman who 
after abandoning an impotent or outcast husband goes to 
another husband, Narada ( stripurhsa, v. 97), Pardgara IV. 30 
and Agnipur&pa 154. 5-6 have the same verse ‘ another husband 





1433, ee ee ee ser sra 
auftar gri aat den a sat wt p taeda lurqw quoted in 
gaa. I. p. 75,a@.9. p. 735. 

1494. agata a qurat firtargt qt ng! p Aedes europei 
Rate aru armas qq wer das aeadteger ! wr A: earega: 
enr fa Puls 17. 72 iid ES 

1435. qieniesagid: tar alert welegravared: enr ive ggat- 
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at gnii 1 afg 17. 18-20. 
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‘is ordained for women in five calamities viz. when the husband 

is lost (unheard of), is dead, has become a sarinyasin, is 
impotent or is patita.’** Great controversies have raged 
round this verse. Some like the Par. M. ( II. part I. p. 53 ) 
give the easy explanation (always given about inconve- 
nient texts) that this verse refers to the state of society in 
another yuga (age) and has no application to the Kali age. 
Others like Medhatithi (on Manu V. 157) explain that 
the word pati means only ' palaka’ (guardian). Medhatithi!*!* 
(on Manu III. 10 and V, 163) is not dead against niyoga, but 
he is opposed to the remarriage of widows. Even the Smrtyar- 
thasara ( which belongs to about 1150 to 1200 A. D.) mentions 
several views viz. some hold that a girl may be married to 
another if the bride-groom dies before saptapadi, others hold that 
she may be remarried if the first husband dies before con- 
summating the marriage, while still others are of opinion that 
if after marriage the husband dies before she begins to mens- 
truate she may be remarried and some hold that remarriage 
is allowed before conception, '##8 


Ap. Dh. S. II. 6. 13. 83-4 condemns remarriage ‘if one has 
intercourse with a woman who had already another husband, or 
with a woman on whom no marriage samskara has taken place 
or who is of a different varna, then sin is incurred; in that case 
the son also is sinful’, Haradatta quotes Manu III. 174 and 
says that the son procreated on another's wife is called kunda if 
the husband is living, and golaka if the husband is dead. Manu 
V. 162 is opposed to the remarriage of widows ‘nowhere is a second 
husband declared for virtuous women’;so also Manu IX, 39 65 


1436. wü qe wait gre «p cea cat carers err ated 
fades u areg (efrdesor 97). 
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1439. q Qha aiedtat maa | ag V. 162; a Ragiu 
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wrge sitar: (aa VILL. 226, Vide anag. q. I. 7. 13, anq. n. qv I. 5.7 


&a for the megs ‘ardao p ard mear amaaa &o.’, where the word seat 
(a maiden ) alone is used. 
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(‘in the procedure of marriage there is no declaration about 
the remarriage of widows), Manu IX, 47 ‘a maiden can be 
given only once’ and Manu VIII. 226 (the Vedic mantras used 
in pinigrahana are applicable to maidens only) are opposed 
to the remarriage of widows. The Brahmapurana and other 
pur&nas forbid remarriage of widows in the Kali age ( vide note 
14278 above). The Sam. Pr. quotes a text of Kātyāyana to the 
effect that a girl, who has gone through the ceremony of 
marriage with a sagotra, may be married again and remarks 
that the text refers to the state of society in another yuga. This 
is the view of all the commentators and mibandha writers, 
Manu himself (in IX. 176) expressly allows the samskara 
of remarriage in the case of a girl, whose first marriage 
has not been consummated or who left the husband of her 
youth, went to live with another and returned to the first 
husband, In this the author of the Manusmrti probably only 
reiterates popular usage which was too much for him in spite 
of his own view (in V. 162) denouncing remarriages. So it 
may be taken that Manu does not forbid the use of mantras in 
remarriage, but holds that even after the mantras are recited the 
remarriage of a widow is not dharmya (approved), It is said 
in the Mahabharata ( Adiparva 104. 34-37) that Dirghatamas 
forbade remarriage and also niyoga.'* Manu himself speaks 
of the sarnskara of a pregnant girl (IX. 172-173). Baud. Dh. 
S. IV. 1. 18, Vas. Dh. S. 17. 74, Yāj. I. 167 speak of the sarnskara 
of remarriage ( paunarbhava sarmskara), Manu III. 155 and 
Yaj, I. 222 include the paunarbhava (the gon of a punarbhü) 
among brabmanas that are not to be invited at a sraddha. 
Apararka (p. 97) quotes a passage from the Brahmapurana 
itself which speaks of a fresh sarnskara of marriage for a child 
widow or for one who was forcibly abandoned or carried away 
by somebody. !**! 


Several smrtis contain certain rules about what the wife 
was to do when the husband had gone abroad for many years 
after marriage. Narada (siripurnsa, verses 98-101) gives the 


1440. qm qw Raai aram qerqonr (oq sitet wr aRt agar- 
tage uei fepe qi art qe a rer | aig armana «uem u 
anf 104. 35-36. 
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following directions.** ‘If the husband has gone to a foreign 
country a brahmana wife should wait for eight years, but four 
years if she has not given birth to a child ; after that period (of 
8 or 4 years ) she may resort to another man (then Narada lays 
down lesser number of years for kgatriya and vaisya wives). If 
the husband is known to be living then the periods are double 
of those stated above; this is the view of Prajapati when 
no news can be had of persons and hence there is no sin if a 
woman resorts to another man ( in such cases). Manu ( IX. 76) 
says ‘If a man has gone to a foreign land for doing some 
religious duty the wife should wait for him for eight 
years, six years if he has gone for acquiring knowledge or 
fame, or three years if he has gone on a love affair (or for 
another wife).’ Manu does not state what the wife is to do 
after these years of waiting. Vas. (17. 75-76) requires that 
‘the wife of one who has gone to a foreign land should wait 
for five years and after five years she should go near her 
husband.’ This may be all right as far as it will go. But 
if the husband is unheard of, how is she to reach him? 
Vasistha says nothing on that point. Visvaripa on Yaj. I. 69 
says that the periods of waiting prescribed for the wife of an 
emigrant are meant not for permitting niyoga thereafter, but 
for calling upon her to repair to her husband. Kautilya (III. 4) 
prescribes some interesting rules: ‘the wife of one, who has 
long gone abroad, or who has become a recluse or who is dead, 
should wait for seven menstrual periods and for a year if she 
has a child already. "Thereafter she may marry the full 
brother of her husband. If there be many brothers she should 
marry one who is near in age (to the first husband ), who is 
virtuous, capable of maintaining her or who is the youngest or 
unmarried. If no such brother exists she may marry a sapinda 
of the husband or one of the same caste.’ The'story of Damayanti 
suggests that when the husband was not heard of for many 
years, a wife could marry again. Damayanti is said to have 
sent & message to Rtuparna that, as Nala was not heard of 
for many years, Damayanti was going to celebrate a svayam- 
vara and Rtuparna hurries for it and does not think it a strange 
thing ( Vanaparva 70, 24 ). 





1442. owt miga man RRA T strat qowewrfe qeetsed 
ama lo. He ETAT q erga Rad 1 sorge? q garat weir 
area: | aera eftorraw qrat vr faua à: areg (ftia vv. 98-101. ). 
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One question **! raised by Dr. Banerjee is: what is to be 
regarded as the gofra of a widow when she is to be remarried 
(is it to be her father’s gotra or of the first husband's? ). There 
are hardly any indications in the ancient smrtis or commenta- 
ries on this point, Vi&varüpa'** commenting on Yaj. I. 63 (on 
the word' kany&prada') observes that according to some the 
father gives away the bride even if she is not a virgin. So it 
appears that the father's gotra should be looked to in the 
remarriage of a widow. Vidyasagar, whom Dr. Banerjee 
follows, held the same opinion. 


Certain passages of the Atharvaveda may be considered 
in connection with the question of the remarriage of widows. 
Atharva-Veda V. 17. 8-9 are *5 ‘ when a woman has at first even 
ten husbands, who are not bráhmanas, if a bráhmana takes hold 
of her hand (i. e. marries her), he alone is her ( real ) husband. 
A braéhmana alone is (areal) husband, not a ksatriya or a 
v8l$ya—the sun goes proclaiming this to the five (tribes of) men’, 
The first verse is not to be taken literally in the sense that a 
woman married ten persons in succession and that the 11th 
was a bráhmana ; the first verse contains rather what is called 
'praudbiváda' ( pompous assertion or boast) and this is indi- 
cated by the word ‘uta’, The verse may at the most mean 
that if a woman has first a ksatriya or vaiSy& as husband, and 
she marries on his death a br&áhmana, then the bráhmana is the 
real husband. The word ‘ pati’ may also have been used loosely 
and all that is meant may be that if a girl is promised to ten 
persons one after another and then lastly to a bráhmana, the 
latter is to be accepted as the best. Another passage '*** of the 


1443. Vide ‘ Marriage and Stridbana’ ( 5th ed.) p. 309 ‘one of 
these rules of selection requires that the parties to marriage should be 
of different gotras; but what is to be regarded as the gotra of a widow- 
the gotra of her father in which she was born or that of her deceased 
husband to which she has been transferred by marriage? ’. 


1444. meg git waarqararat qu IRE qr | ftar cemere 
qariget Marq fase on qr. I. 63. 
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Atharvaveda ( IX. 5. 27-28) is ‘ whatever woman, having first 
married one husband, marries another, if they (two) offer 
a goat with five rice dishes they would not be separated ( from 
each other). The second husband secures the same world with 
his remarried wife, when he offers a goat accompanied with five 
rice dishes and with the light of fees’. Here the word punarbhu 
occurs. It is possible to hold that this may refer to the promise 
of a girl in marriage, subsequent death of the intended 
bridegroom before the marriage ceremonies take place and 
then the bestowal of her on another. Whatever the meaning 
of punarbhü here may be, it is clear that some sort of sin 
or inferiority attached to her and that such sin or oppro- 
brium had to be removed by sacrifices. Other passages are dis- 
cussed later on. But it must be admitted that remarriage of 
women was not prohibited in the times of the Atharvaveda. 
In the Tai. S, III. 2. 44. 4 ' daidhisavya’ ( widow's son) occurs. 
The grhyasütras are silent about remarriage; so probably by 
that time it had come to be prohibited generally, though sporadic 
instances might have occurred. Among the bráhmanas and 
castes similar to them and holding or endeavouring to hold a 
high place in the hierarchy of castes widow remarriage has 
been forbidden for centuries. One of the earliest historical 
instances is the remarriage of Dhruvadevi, queen of Ramagupta, 
who was after Ramagupta’s death, married by her brother-in-law 
Candragupta (vide Journal Asiatique for 1923, pp. 201-208, 
Sanjan Plates in E, I. vol. 18, p. 255, ' Indian Culture ' vol. 4, 
p. 216, Harsacarita VI, penultimste para ) Among $Südras and 
other lower castes widow remarriage has been allowed by 
custom, though it is held to be somewhat inferior £o the marriage 
of a maiden.™” Among these castes remarriage is allowed after 
the death of the husband or during his life-time with the 
consent of the husband who gives a writing called farkhat or 
sod-chitti (a deed of release), Such marriages are called pat in 
Mahārāşțtra, nafra in Gujarat, udki in the Canarese districts. 
In some cases the caste in a meeting assembled takes upon itself 
to bring to an end a marriage and allows the wife to re-marry. 
But the Bombay High Court does not recognize the authority of 
a caste to declare a marriage void or to permit a woman to 
remarry another person without the consent of the husband 
and have convicted of bigamy women re-marrying without the 





1441. Vide Steele’s ‘Law and Custom of Hindu Castes’ pp. 26: 
168-169. 
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consent of the first husband but with the permission of the 
caste,"*48 In modern times, the Hindu Widows’ Remarriage Aot 
(XV of 1856) has been passed mainly through the efforts of Pandit 
Ishwar Chandra Vidyasagar. That Act legalises the marriages 
of widows notwithstanding any custom or interpretation of the 
Hindu Law to the contrary and declares that the children of 
such marriages are legitimate. Owing to the sentiment of centu- 
ries widow remarriage is still looked down upon and during more 
than eighty years since the Act was passed not many widows have 
taken advantage of it. The Census!**? of India for 1931 discloses 
certain appalling figures. Among infants of less than one year 
old there were in the whole of India as many as 796 males who 
were widowers and 1515 females who were widows, among 
children up to 5 years there were 12799 widowers and 30880 
widows (out of these last the Hindus contributed 10266 as 
widowers and 23667 as widows). It is true that amongst the castes 
to which most of these must have belonged widow remarriage is 
allowed by custom, but there must be a certain number of 
females who are widows before five, who cannot remarry by 
the custom of the caste and who would not dare to take advant- 
age of the Hindu Widows’ Remarriage Act. Between the ages 
of 5-10, 11-15, 16-20 the numbers of Hindu widows for the 
whole of India are respectively 83920, 145449, 404167. The age 
of marriage for girls is rapidly rising owing to economic 
causes, the spread of literacy among the masses, and the opera- 
tion of the Child Marriage Restraint Act ( XIX of 1929 ) and it 
may be hoped that these high figures of child widows will be 
substantially reduced in the near future. Persons finding fault 
with Hindu society for large numbers of child widows should 
not forget one thing. According to Hindu notions every girl 
must be married at any cost. Hence people rush into child 
marriages. But there has been no problem of old spinsters in 
Hindu society, as there is in Western countries, though it 
appears that in the near future that problem will arise even in 
Indis. Apart from the considerations as to religious texts 
prohibiting widow remarriage and the great concern among 
women for preserving a high ideal of chastity and single-minded 
devotion to the husband, many Hindus feel that, each girl 





1448. Vide Reg. v. Karsan Goja, 2 Bombay High Court Reports 117; 
Reg. v. Sambhu, 1 Bom. 847, Keshav v. Bai Gandhi, 39 Bom. 538. 


1449. Vide Census of India 1931 vol. I. part 2, Imperial Tables, 
pp. 120-122. 
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having been given one chance of marriage, if she becomes a 
widow, that is her ill-luck, but she should not be allowed to 
compete with unmarried girls in the marriage market, which is 
already overcrowded with girls waiting to be married. 


Certain verses of the Rgveda and the Atharvaveda have 
given rise to various explanations and opinion is divided as to 
whether they refer to niyoga, to the remarriage of widows or to 
the practice of the immolation of widows. First the two verses 
Rg. X. 18. 7-8 5° which are part of a funeral hymn will be set 
out: ‘ Let these women, who are not widows and who have good 
husbands, sit down with clarified butter used as collyrium ; may 
the wives who are tearless, free from disease and wearing fine 
jewels ( or clothes ) occupy the seat in front (first), O woman! 
raise yourself towards the world of the living; you lie down 
near this departed (husband ); come, this your wifehood of the 
husband who (formerly ) held your hand and who loved you 
has ( now ) been fulfilled’. It is somewhat strange that Sayana 
understands the latter half as an invitation by the husband's 
brother to the wife of the departed to remarry him. But that 
meaning is far-fetched and does not bring out the proper force 
of 'hastagr&ábhasya', 'patyuh' and 'babhütha'. Tho Asv. 
gr. 5! (TV, 6, 11-12) prescribes that (in the expiatory rite 
performed on the death of an elder) the young women relatives 
should salve their eyes with butter with their thumb and fourth 
finger and with tender darbha blades and then throw the blades 
away, when the performer of the rite should look at them while 
they are salving their eyes with the verse ‘ima narir &c,’, The 
same sūtra ( IV. 2. 16-18 ) says that " (when a dead body is to 


1450. gar erue: urina er fur d fastu | sansara: 
gea weg wed: aR s weed aay sfr margan s umi 
geme QANAMA ngan ou vq wn X. 18. 7-8. auiàg 
(XII. 2. 31 and XVIII. 8. 57 ) has the verse gar art, but reads aeg- 
geara for efie. 8. sir. VI. 10 has the verae gat até, but reads stegst- 
ear end gA: for eag and gue; d. sm. VI. lond smmiWq 18,3. 2. 
have gdtwd eto, but È. sir. reads ware for marg, ete for edd and «qw 
for mga. The most difficult words are the last quarter of Rg X. 18, 8. 

requires a subject in the 2nd person which does not occur in 
the latter half of the verse. 

1451. gar «rcf gedtiveqerert dat | na. qr. IV. 6.12; qe 
qvia | eager arara Camerun qne: a(aearefiatesrareft aar wisied erqia 
Aann A | owa. q. IV. 2, 16.-18. Those sutras are referred to by sme 
p. 112. The com. on Tai. Ar. holds that the latter half calls upon the 
wife of the deceased to remarry. 


E, D. 78 
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be cremated ) they should place the wife to the north of the body 
and a bow for a kgatriya (if he be the dead person ) and then 
her brother-in-law or some one else who can be the represen- 
tative of her husband or a pupil or an old servant should make 
her rise up with the mantra ' udirsva’”. The San. Sr. S. 1V. 16.16 
also directs that the verse Rg. X. 18. 7 is repeated when the eyes 
of women are touched with blades of kusa grass and XVI. 13. 13 
gays that Rg. X.18.8 and Rg. X. 85. 21-22 are called ‘utthapinyah’ 
(verses addressed for making one rise). There is another mantra 
inthe Atharvaveda (18. 3. 1) and Tai. Ar. VI. 1755 ‘Oh ( dead ) 
man! this woman choosing the world of the husband lies down 
by thee, the deceased, observing the old universal custom; 
bestow on her in this world offspring and wealth’. The first 
verse (i. e. Rg. X. 18. 7) contains nothing about niyoga or 
remarriage. It has been made use of for giving Vedic 
authority to the practice of sat? ( which will be dealt with later 
on). That verse refers to the practice that young women of 
the household of the departed used to go to the cemetery and 
applied clarified butter to their eyes ( by way of purification and 
gānti ); this practice continued to the days of the Asv. gr, the 
Brhad-devatà ( VII. 12 ) and the Baud. pitrmedhasütra (1.21.11). 
The two verses ' iyam nari’ and Rg. X. 18. 8 are employed by 
the Baudháyansa-Pitrmedhasütra 5? in the funeral rites, the 
first to be repeated when the wife is made to sit near the corpse 
and the next for making her rise. It is to be noted that Baud. 
directs that the corpse is placed on the funeral pile after the 
wife is made to rise from the vicinity of the corpse; while the 
Brhad.devatà appears to suggest that the wife ascends the 
funeral pile after the corpse is placed thereon and then the 
younger brother forbids her with the verse ‘ udirsva &c.’. But the 
Brhad-devata *5* does not mean that the wife burns herself on 
the funeral pyre and the brother-in-law contents himself with 
only repeating a verse to dissuade her. The Rgvidhàna !*55 
(III. 8. 4) says that the brother-in-law should call back the wife 





1452. srd mÂ cer yor (rr wu cur aed Faz Red geromy 
qr qedt ved oot ARs ar Wie n 8. sm. VI, 1; sarea raiti qd erit 
eee RE arn I at A Re: cred afanar vdd... ws wd ist. 
faqaues I. 8. 1-2. 

1453. pies we amagi à qj. faqiraws I 8. 7. 
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of his sonless brother when she is about to ascend the funeral pyre 
for procreating a son on her with Rg. X. 18. 8. It appears that 
the verse Rg X. 18. 8 symbolically describes what even in the 
days of the Rgveda was probably only & tradition viz. that in 
hoary antiquity a wife burnt herself with her husband, In the 
times of the Rgveda this practice had altogether ceased, but a 
symbolical imitation of it had come into vogue, viz. that the 
wife lay near the corpse in the cemetery and then she was asked 
to get up and was told that by following her husband to the 
very doors of death she had fulfilled all that was expected of 
her and that she should return, The same idea is referred to by 
the verse ' iyam nari’, but the latter half appears to refer to the 
practice of niyoga when it calls upon the departed to bestow on 
the wife offspring and wealth. It is possible to argue that Reg. 
X. 18. 8 also impliedly has niyogs in view. But both these 
verses do not expressly refer to the parctice of sut? at all. They 
at the most might lead to the inference that the woman had 
either to marry the deceased husband’s brother or go in for 
niyoga because the husband died sonless, The latter appears 
to me to be the more probable of the two hypotheses, if those are 
the only explanations, The symbolic use made in the grhyasütras 
and in the Brhad-devata of Rg. X. 18.8 shows that they practically 
are against the burning of widows, It is probable that these 
authors knew of the custom of niyoga, that it was not then 
much approved of and so they are silent about it, while the 
Rgvidhàna which appears to be comparatively a late work 
takes the verso ' udirsva ' as referring to niyoga ( which is most 
probably referred to in Rg. X. 40. 2 ko vàm S$ayutrà vidhaveva 
devaram) The consideration of the practice of widow burning 
naturally arises here from the above discussion and will be 
dealt with in & separate chapter. 


Divorce 


In the Vedic literature there are at least some texts 
capable of being interpreted as relating to the remarriage 
of widows and we have the word‘ punarbha’. But as regards 
divorce there is absolutely nothing in the Vedic texts nor 
is there much in post-vedic literature. The theory of dharma- 
śāstra writers is that marriage when completed by homa and 
saptapad! is indissoluble, Manu IX. 101 says ' Let mutual fideo- 
lity (between husband and wife) continue till death; this in 
brief may be understood to be the highest dharma of man and wife.’ 
In another place Manu (IX. 46) declares ' neither by sale nor by 
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desertion is the wife released from the husband; we under- 
stand that this is the law ordained by the Creator in former 
times.’ The position of the writers on dharmaéàstra is that 
marriage is a samskara, that the status of wife-hood arises from 
that samskàára, that even if the husband or wife became 
patita, the samskara already performed is not annulled by that 
fact, that even if a wife committed adultery she still remains 
a wife and that when she performs a penance for her lapse, it is 
not necessary to have a fresh sarhskāra of marriage performed 
on her,#8 We have seen (pp. 552-553) that a man was allowed 
to supersede a wife and marry acother or others or to abandon 
his wife altogether in certain circumstances. But that does not 
amount to divorce (i. e. dissolution of the marriage tie); the 
marriage is still there intact. It was also shown (at pp. 610-611) 
that according to Narads, Paragara and a few others a woman 
was allowed to remarry in case the husband died, or was unheard 
of &c.; but according to the digests and commentaries these 
rules apply to a former yuga (8ge). Therefore divorce in the 
ordinary sense of the word (i. e, divorce a vinculo matrimonii ) 
has been unknown to the dharmasastras and to Hindu society 
for about two thousand years ( except on the ground of custom 
among the lower castes ) Even when the husband was allowed 
to abandon the wife for her lapse, still she was in most cases 
entitled to at least starving maintenance. Therefore tyaga 
(abandonment) was not only no divorce a vinculo at all but 
was not even a divorce a mensa et thcro (divorce from board 
and bed). Later smrtis and medieval digests could hardly 
conceive of any ground for which the wife could desert her 
husband altogether, though Narada and a few others allowed her 
to desert one husband and marry another if he was impotent, 
or became a sarinyüsiu or an outcast. The Mit. on Yàj I. 77 
says that a wife is not under the control of her husband as long 
as he remains patita ( outcast or excommunicated ) and that she 
should wait till he is purified by penance and restored to caste 
and that thereafter she again becomes dependent on him. The 
gravest sins can be expiated by penance (vide Manu XI. 89, 
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92, 101, 105-106 ); therefore it follows that a wife could not 
for ever desert even a patita husband. In modern times the 
Indian courts!" have held that mere change of faith of 
apostasy by a Hindu wife or husband does not tpso facto dis- 
solve the marriage and that if the wife changes her religion 
and then marries another while the first husband is still living, 
she would be guilty of bigamy. Mere desertion or separation for 
many years or even adultery does not dissolve a Hindu marriage 
( vide 42 Madras Law Journal 276 ) Only in cases where the 
husband or wife becomes a convert to Christianity, a special 
procedure js prescribed for the dissolution of the original Hindu 
marriage by the Native Converts' Marriage Dissolution Act (X XI 
of 1866), which is not set out here as it is beyond the scope of this 
work to do so. Further, those Hindus who marry under the Special 
Marriage Act (III of 1872 as amended by Act XXX of 1923) 
can secure divorce under the Indian Divorce Act ( IV of 1869 ). 
The Malabar Marriage Act ( Madras Act IV of 1896) forbids 
polygamy if the first marriage is registered and allows divorce 
( sec. 19 ) among those who are governed by the Marumakkata- 
yam or Aliyasantana Law prevalent in Malabar. 


The Arthasadstra of Kautilya contains some interesting 
observations bearing on divorce.'!9* ‘A wife hating her husband 
cannot be released from the husband if he is unwilling (to let 
her go), nor can the husband release himself from the wife 
(if she is unwilling ) ; but if there is mutual hatred then release 
is possible. If a man fearing danger (or injury ) from his wife 
desires release from her, he shall return to her whatever was 
given to her (at the time of marriage). If a woman out of 
fear of danger (or injury) from the husband desires release, the 
latter need not return to her what was given to her(at the 
time of marriage); marriages in the approved form cannot 
be dissolved.’ Kautilya himself says (in III. 2) that the first 
four forms viz. bráhma, pr&jàpatya, &rsa and daiva are dharmya 
( approved ), since they are brought about under the authority 
of the father.'5* Therefore according to Kautilya there can 





1457. Vide The Government of Bombay v. Ganga I. L. R. 4. Bom. 330; 
in the matter of Ram Kumari I. L, R. 18 Cal. 264; Budansa v. Fatma Bi 26 
Madras Law Journal p. 260, 

1468. amiant wienen fandt «rut I ratara wat t cert: Buren 
MAn AR nuin gure! ganET ft weirs 
Aden? wurgé£rd qara | svitait wftre RaR tady III. 3. 

1469. firquerorrezeare: gA usah: (avis LIT. 2. 


622 History of Dharma£üstra [ Oh. XIV 


be no dissolution of the marriage tie if the marriage was 
celebrated in one of the first four forms. But if the marriage 
was in the gandharva, Asura or raksasa fcrm, then the tie 
may be dissolved by mutual consent, if both have come to hate 
each other. But he seems to hold that there can be no release 
at the instance of only one party to the marriage who has 
begun to feel aversion to the other party in whatever form the 
marriage may have been performed. Even in this latter case 
he apparently makes an exception, where physical danger is 
apprehended by one party from the other. 


It is beyond the scope of this work to compare the law of 
divorce in other countries or under other religious systems. It 
may be stated, however, that according to the strict theory 
of the Roman Catholic Church the marriage tie is indissoluble,™®° 
though decrees of nullity of marriage were sometimes granted 
by that Church to those who could pay for them, In England 
after the Restoration divorce could be secured through the 
Parliament by a private Bill where a divorce a vinculo matri- 
monii was desired. But this. method could be resorted to only 
by the rich, as the passage of a private Bill for divorce cost at 
least 500 £. The Ecclesiastical courts in England granted 
divorces a mensa et thoro on the ground of adultery, cruelty or 
unnatural offences, though such a divorce did not dissolve the 
marriage. But this procedure also was costly, as even an un- 
defended suit for divorce a mensa et thoro would ordinarily cost 
from 300 to 500 £, Then came the Matrimonial Causes Act of 
1857 (20 and 21 Vic. chap. 85) by sec. 27 of which a wife 
could petition for divorce only if she proved that since the 
celebration of marriage the husband was guilty of inces- 
tuous adultery, or of bigamy with adultery, or of adultery coup. 
led with such cruelty as, without adultery, would have 
entitled her to a divorce a mensa et thoro or of adultery 
coupled with desertion. The Matrimonial Causes Act of 1923 
(13 and 14 Geo. 5 chap. 19) placed women on an equality with 
men by allowing them to apply for divorce merely on the 
ground of adultery by the husband without having to prove 
anything more, Then the Act of 1937 known as A. P. Herbert's 
Act (1Edw. 8 and 1 Geo. 6 chap. 57) allows the husband or 
wife to petition for divorce on four grounds. It will be noticed 





1460. Videthe Gospels of Mark X. 2-12 and of Luke XVI. 18, 
which altogether forbid divorce, 
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from this that the absence of divorce and rigorous restrictions 
thereon are not a peculiarity of the Brahmanical religion or of 
the caste system, but existed even in so-called progressive, 
casteless and Christian countries up to very recent times. In 
modern times even in Roman Catholic countries divorce is 
allowed on various grounds; and in India too efforts are being 
made to enact legislation permitting divorce among Hindus for 
various reasons. And it may be admitted that some legal 
provision is necessary for securing divorce in hard cases even 
as to marriages celebrated under the ancient Sàstric system 
on grounds similar to those in the English Act of 1937, 


CHAPTER XV 


SATI ( Self-immolation of widows ) 


The word is often written as ‘suttee’ in English works 
and papers. This subject is now of academic interest in India, 
since for over a hundred years ( i. e. from 1829 ) self-immolation 
of widows has been prohibited by law in British India and has 
been declared to be a orime. A portion of sec. 1 of the 
Regulation XVII of 1829 passed by the Governor-General 
Lord William Bentinck is set out below. We are now ina 
position to take a dispassionate view of the practice, to trace 
its origin and follow its working down to the date of its being 
declared illegal. Jt is not possible in the space available here 
to go into all details. Those interested may read the latest 
book on the subject by Mr. Edward Thomson."*! The burning 


1461, ‘Suttee’ (1928), which gives an account of it from the most 
ancient times, of the efforts made to suppress it by Raja Rama 
Mohan Roy and the British Government. In an appendix the author 
gives extracts from the accounts reported by those who witnessed widow 
burning from 317 B. C. to 1845 A, D. Vide also Mox Muller's H. A. S. L. 
p. 48 for references to the custom of widow-burning among Greeks and 
Scythians; ‘Die Frau’ pp. 74-79 for accounts of travellers ond eye 
witnesses; Colebrooke’s Miscellaneous Essays vol, I (ed. of 1837) pp. 
114-116 (for description of the rite), vol. II. chap. III. pp. 153-158; 
Annals of the Bhandarkar O. R. Institute vol. 14. p. 219. In the ‘ Travels 
of Peter Mundy’ (1608-1669 ) published by the Hakluyt Society in 1914 
vol. II. pp. 34-36, the author gives an account of the burning of a widow 
at Surat in 1630 with a sketch showing the widow having on her lap the 
head of her deceased husband. That writer algo notes that the practice 
had in his time become rare, as under the Mogul rulers a special 
license from the Ruler or Governor was required, Similarly Barbosa 
(a Portuguese) describes the burning of a satiinthe Vijayanagar 
kingdom (vide translation by M. L. Dames, vol. I. pp. 213-216 ). 


Section 1 of Regulation XVII of 1829 which declared the practice of 
sati illegal and a crime punishable in the courts (and passed by the 
Governor-General in Council on 4th December 1829 ) is ; The practice of. 
Suttee or of burning ot burying alive the widows of Hindoos is revolt- 
ing to the feelings of human nature; it is nowhere enjoined by the 
religion of the Hindoos as an imperative duty ; on the contrary a life of 


( Continued on next page) — , 
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of widows was not peculiar to Brahmanism, as many sre prone 
to believe, but the custom owes its origin to the oldest religious 
views and superstitious practices of mankind in general. The 
practice of widow burning obtained among ancient Greeks, 
Germans, Slavs and other races (vide ‘Die Frau’ pp. 56, 
82-83 and Schrader’s ‘Prehistoric Antiquities of the Aryan 
People,’ English Translation of 1890, p. 391 and Wester- 
marok's ' Origin and Development of Moral Ideas’, 1906, vol. 
I, pp. 472-476 ) but was generally confined to the great ones, 
the princes and nobles. 


There is no Vedic passage which can be cited as incon- 
trovertibly referring to widow-burning as then current, nor is 
there any mantra which could be said to have been repeated in 
very ancient times'*** at such burning nor do the ancient grhya- 
sutras contain any direction prescribing the procedure of widow 
burning. It therefore appears probable that the practice arose 
in Brahmanical India a few centuries before Christ. Whether 
it was indigenous or was copied from some non-Aryan or non- 
Indian tribes cannot be demonstrated. None of the dharmasütras 


( Continued from last page) 


purity &nd retirement on the part of the widow is more especially 
and preferably inculcated and by a vast majority of that people 
throughout India the practice is not kept up or observed; in some 
extensive districts it does not exist ; in those in which it has been most 
frequent, it is notorious that, in many instances, acts of atrocity have 
been perpetrated, which have been shocking to the Hindoos themselves, 
and in their eyes unlawful and wicked.........Actuated by these 
considerations the Governor-General in Council, without intending to 
depart from one of the first ond most important principles of the 
system of British Government in India that all classes of the people be 
securein the observance of their religious usages, so long as that 
system can be adhered to without violation of the paramount dictates of 
justice and humanity, has deemed it right to establish the following 
rules &o, 


1462. Raja Radhakant Deva relied upon two verses which he found 
in the Aukhya dSkhz of the Tai. S. quoted in the 84th Anuvika of the 
Narayaniya Upanigad as the most explicit authority for widow burning ; 
vide Prof. H. H. Wilson's Works vol. II, pp. 293—305. The two so-called 
Vedio texts are: sur mart meafed veaa after road 
er ETAT | HE RT HT AAT un gak SHET TNE | WAT eta eat 
srrerdqi (aera ear qvas? wo rege (pp. 295-296). These, to say the 


least, are of doubtful authenticity, 
H. D. 19 
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except Visnu contains any reference to sati. The Manusmrti is 
entirely silent about it. It is stated in Strabo ( XV. 1.30 
and 62) that the Greeks under Alexander found sat? practised 
among the Cathaei in the Punjab and that that practice arose 
from the apprehension that wives would desert or poison their 
husbands (Hamilton and Falconer’s Translation vol. III). 
The Vispu-dharmasütra'5? gays ‘On her husband's death the 
widow should observe celibacy or should ascend the funeral 
pyre after him.’ The Mahabharata, though it is profuse in 
the descriptions of sanguinary fights, is very sparing in its 
references to widow burning. Maéadri, the favourite wife of 
Pandu, burnt herself with her husband's body.“ In the 
Viradta-parva SairandhrI is ordered to be burnt with Kloaka, 465 
just as in ancient times it is said there was a custom to bury 
a slave or slaves along with the deceased ruler. The Mausala 
parva (7. 18) says that four wives of Vasudeva, viz. Devaki, 
Bhadr&, Rohin! and M adira burnt themselves with him and (chap. 
7. 73-74) that Rukmini, Gandhar!, Saibya, Haimavati, Jimbavati 
among the consorts of Krsna burnt themselves along with his 
body and other queens like Satyabhaàmà went to a forest for 
tapas. The Visnupurana also says that eight queens of Krsna, 
Rukmini and others, entered fire on the death of Krsna.'* The 
Santiparva ( chap. 148 ) describes how a kapoti ( female pigeon ) 
entered fire on the death of her husband the bird." In the 
Striparva (chap. 26) the Great Epic describes the death cere- 
monies performed for the fallen Kauravas, but no mention is 
made of any widow immolating herself on the funeral pyre 
though the chariots, clothes and weapons of the warriors are 
said to have been consigned to fire. From the above it appears 
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that the practice was originally confined to royal families and 
great warriors even in India and that cases of widow burning 
were rare, Several texts are cited by Apararka from PaithInasi, 
Angiras, Vyàghrapád which apparently forbid self-immolation 
to bráhmana widows."*** The authors of digests explain away 
these passages by saying that they only prohibit self-immola- 
tion by a brahmana widow on a funeral pyre different from that 
of the husband i. e.a bráhmans& widow can burn herself only 
on the funeral pyre of her husband and if his body is cremated 
elsewhere in a foreign land, his widow cannot, on hearing of 
his death, burn herself later. They rely on the text of Usanas 
that a bráhmana widow should not follow her husband ona 
separate funeral pyre. The Veda-Vydsa-smrti ( II.53 ) says that 
a brahmana wife should enter fire, clasping the dead body of 
her husband; if she lives ( after her husband ) she should give 
up adorning her hair and emaciate her body by austerities.'4*? 
In the Ramayana,'*”° ( Uttarakanda 17. 15 ) there is a reference 
to the self-immolation of a brahmana woman (the wife of 
a brahmarsi and mother of Vedavati, who when molested 
by Rávana burnt herself in fire). The Mahabharata ( Stri- 
parva 23. 34 ff. ) on the other hand describes how Krpl, the wife 
of Drona, the brfhmana commander-in-chief of the Kauravas, 
appeared with dishevelled hair on the battle-field on the death 
of her husband, but does not say that she burnt herself. ^"! It 
appears therefore that the burning of brahmana widows began 
much later than that of ksatriya widows. 


The burning of a widow on the death of her husband is 
called sahamarana or sahagamana or anvürohana (when she 





1468, Qaae | pareret enfer arg anaa ati g sorbet 
shumi oe: Tae: d ate: | ar et arporardrar qe wRagasa! HT iaren- 
mAr arent a of «qu carga! rds aad wat golt sitadtfears 
masa aongea n quoted by amer% p. 112. These are 
quoted by the faere on wr. 1.86 but without name, gug fafi aare a (atr 
meque! atai Sq ret ef did qu a:n Imag, quoted by smek 
p. 112 and by faare on qr. I. 86. 

1469. qt watcargra »rarotr afaaiteate | ftad ( v. 1. arrgroft ) Rer- 
Hart aaar vitra q: tu Agre II. 53 quoted above in note 1379, 

1470. smak- p. 112 refers to the crarant ‘ srt qa eraat ag- 
vargiat eda oforgeg dd: ees toqu gareqrad i? 

1471. at ose equi gaharra (me uaar ret srengat 
een Afaa gegra rw p zuret gl grep ier warerftoft i 
wd 23. 


628 History of Dharmaégastra [ Ch, XV 


ascends the funeral pyre of her husband and is burnt along 
with his corpse ), but anumarana occurs when, after her husband 
is cremated elsewhere and she learns of his death, the widow 
resolves upon death and is burnt with the husband's ashes or 
his paddukds (sandals) or even without any memento of his 
if none be available *'* ( vide Apar&rka p. 111 and Madana- 
pàrijita p. 198). In the Kumarasambhava (IV. 34 ) of Kalidasa, 
Rati, the wife of Kama who was burnt by Siva, speaks of 
throwing herself into fire, but is held back by a heavenly voice. 
In the Gàthasaptasat! ( VII. 33 ) there is a reference to a woman 
being decked for anumarana (Nirn. ed.), The Kamasitra VI. 3.53 
speaks of anumarana. It has been shown (at p. 579) how Varüha- 
mihira admires women for their courage in being burnt with 
their husbands. The Harsacarita ( Ucchvdsa 5 ) describes how 
Yagsomati, the chief queen of king Prabhakaravardhana and 
mother of Harsa, consigned herself to fire when the king was 
dying. But this is not a proper case of sati, as she burnt herself 
even before her husband died. In another passage of the 
Harsacarita ( V, in the description of night) the glory of 
moon-lotuses is said to be laughing like a woman intent on 
&numarana, who is decked with ear ornaments and wears 
garlands on her head.*? Bana in his K&dambar! in a most 
eloquent and well-reasoned passage condemns anumarana.'*"* 
The Bhàgavatapuràna*5 J, 13. 57 speaks of Gandhartl’s 
burning herself on the death of her husband, Dhrtarastra. The 


1472. gara charred erra au! fuera dyer rma- 
qe n magara} ot a dqrerqrüdtisqqregta q Ars sd snüfea 
STU i agg quoted by sqm p. 111., where sm tells us that 
Vedic verses which render self-immolation free from the sin of suicide 
are verses like ‘imë n&rir ' (Rg. X. 18. 7) quoted in note 1450. 

1473, Vide the passage beginning with ‘qagan RTE 
kamron sadaa way muqeefg' ef 
‘aftr V (6th para from the end). 

1474. a@aqaact ara aaqfafrenaag tin paragraph 177 of my edition 
of the ptrvabhiga, which Candrapida addresses to Mahtdvets, where he 
gives instances of famous women like Rati, ERN Uttara, Duhdala that 
did not resort to sahagamana and winds up ‘aqra ear: gwecriawga- 
Raninen vdefqur speed eraweir f(aumsieur: », 

1476. wgarga in his gare (p. 242) quotes the passage of the 
ATTA. 
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Rajatarangin! cites in several places (e.g. VI. 107, 195; VII. 
103, 478 ) examplea of sati. 


In numerous epigraphic records reference is made to the 
practice of sati, Among the earliest is the one in 191 of the 
Gupta era (510 A. D. ) in the Gupta Inscriptions (ed. by Fleet ) 
p. 91. Vide also the Eran posthumous stone pillar Inscription of 
Goparaja which says that his wife accompanied him on the 
funeral pyre when he was killed in battle; I. A. vol. IX. 
p. 164 (Nepal Inscription of 705 A. D., where Rajyavati, widow 
of Dharmadeva, bids her son Mahadeva to take up the reins 
of government that she may follow her husband); the Belaturu 
Inscription of ŝaka 979 of the time of Rajendradeva Cola ( E. I. 
vol. VI, p. 213) where & $üdra woman Dekabbe, on hearing 
of her husband's death, burnt herself in spite of the strong 
opposition of her parents who then erected & stone monument 
to her; E. I. vol. 14 p. 265, 267 where a grant is made in 
saka 1103 to a temple by Sinda Mahamandalesvara Rácamalla 
on a request by two satis, widows of his general Beciraja ; 
E. I. vol. 20, p. 168 ( of Cedi sarvat 919 ) which refers to three 
queens that became satis; E. I. vol X, p. 39 where the Temara 
gate stone inscription of Saka 1246 speaks of Manikyadev! as 
satl on the death of her husband Amana who was an officer of 
king Hariscandra; E. I. vol. 20 p. 58 ( Mistra Deoli Inscription 
in Jodhpur when two queens of a Gohila Rana became satis ) ; 
E. I. vol. 16, p. 10, n. 4 and p. 11,7». 2 for sati records of 
Saka 1365 and 1362. In an article on ‘Sati memorial stones’ 
in J. B. O. R. S. vol. 23, p. 435 ff. it is shown how the memorial 
stones usually bear the figure of the upraised arm and of the sun 
and the moon on either side and a group of stars. Among the 
well-known latest historical examples of sati is that of Ramabal, 
wife of the Peshwa Madhavrao I,in 1772 A. D. The Jauhar 
practised by the Rajput ladies of Chitor and other places 
for saving themselves from unspeakable atrocities at the hands 
of the victorious Moslems are too well-known to need any 
lengthy notice. 


In the Indian Antiquary vol. 35 p. 129 there is a paper on 
* Sati immolation which is not sat? ', where several examples of 
men who killed themselves out of devotion to their masters or 
for other causes are cited and it is pointed out how stone 
monuments ( called māstikkal i. e. stone monument for mahdsati 
a great sati, and ' virakkal' for brave and devoted men) are erected 
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in memory of satis and men. The Harsacarita (V. 3rd para from 
end) describes how many of the king's friends, ministers, servants 
and favourites killed themselves on the death of Prabhakaravar- 
dhana. The Rajatarangini VII. 481 narrates how when the queen 
of king Ananta became a sati on her husband's death, her litter- 
carrier and some other men and three of her dásis followed her in 
death. "There is the example of a mother burning herself on the 
funeral pyre of her son (vide RajataranginI VII. 1380) We 
shall see later on that suicide at holy places like Prayága 
was practised for attaining heavenly worlds and bliss. Life 
seems to have been deemed of small account in those ages and 
though the death of women or men on the funeral pyre of the 
husband or for their masters appears to us sophisticated people of 
modern days as very horrible, it did not so appear to the ancients. 
Sati was not in historic times a practice imposed by priests or men 
on unwilling women. It somehow grew and it is improper to say 
that men imposed it on women, It may be that examples of sati 
occurred because of the force of popular sentiment. It was first 
confined to kings and nobles, because the lot of the wives of 
conquered kings and warriors was most miserable in all 
countries as well as in India. Vengeance for the truculence of 
their husbands was wreaked on the poor wives by carrying them 
as captives and making them work as slaves. Manu (VII. 96) 
allows a soldier to retain women ( probably ‘ slaves ' ) conquered 
by him along with other booty. When queen Yasomatl narrates 
to her son Harsa the great honour and glory that was hers during 
the reign of her husband king Prabhákaravardhana, she refers to 
the fact that the wives of the enemies defeated by her husband 
waved chowries over her." From kings the practice spread 
among brahmanas, though as shown above, several smrtikdras 
disapproved of the practice among brahmana wives. Once it 
took root learned commentators and digest writers were found to 
support it with arguments and promises of future rewards, 
Even in modern times we can secure learned writers to support 
any pet theory of a coterie or clique. When Manchester and 
Liverpool were prosperous, English economists preached the 
doctrine of free trade and laissez faire to all nations, but in more 
difficult times we have now the apotheosis of Empire Preference 
and discriminating preference for home-made goods. Manu 
IV. 178 asks people to do whatever their forefathers did. 


1476. emn genus Aasra aA quanam ewitet- 





viva | adafa V. 
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The rewards promised to a sai? were as follows: Sankha 
and Angiras ^ say ‘she who follows her husband in death 
dwells in heaven for as many years ss there are hair on the 
human body, viz. 34 crores of years, Just as a snake-catcher 
draws out a snake from a hole by force, so such & woman draws 
her husband from ( wherever he may be) and enjoys bliss 
together with him. In heaven she being solely devoted to her 
husband and praised by bevies of heavenly damsels sports with 
her husband for as long as fourteen Indras rule, Even if the 
husband be guilty of the murder of a brahmana or of a friend or 
be guilty of ingratitude, the wife who dies (in fire) olasping 
his body, purifies him ( of the sin). That woman, who ascends 
(the funeral pyre) when the husband dies, is equal to 
Arundhati in her character and is praised in heaven. As long as 
a woman does not burn herself in fire on the death of her hus- 
band she is never free from being born as & woman (in succes- 
sive births)’. Harita says ' that woman who follows her husband 
in death purifies three families, viz. of her mother, of her father 
and of her husband’. The Mit. after quoting the above 
passages adds that this duty of anvadrohana is common to 
the women of all castes from the br&ahmana to the cándàla, 
provided they are not pregnant or they have no young children 
(at the husband's death ) °,'4#78 


There were old commentators who were opposed to the 
practice of satz. Medhatithion Manu V, 157 ( Kàmam tu &c. ) 
compares this practice to ¢yenay@ga which a man performed by 


1477, faa: Aad ww ar ciun su! avacnrs wüuud wale 
TTS u onr wat at sega fem! aaga ara ae aaa 
aga mW ar ir wqaarancatra: | stad dfaer ard urefqeqrauqqs u 
ware at Gat ar fae ar Aa: gareaterar cp aarqra gar gq arn 
Be adie ur ark ariga | areradtrarane eta nR T- 
wirt GA edt eft erent MATEAT 0 Tee Tea aT 18 wiisrfieregdraer tt quoted 
by the faatarer on ar. I. 86, amerà p. 110, giaa p. 234, The two verses 


ftw: mra &o. are also qure IV. 32 and 33 and sargam, masaren 
chap. 10. 76 and 74. 


1478. ort @ aafat siora arareo 
was | watt areste a aaraa | fate on wr, I. 86; vide the same 
words in ag. wt. p. 196 and egitae ( demre p. 162), in which latter 
they are expressly quoted from fagrrasqx. 
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way of black magic to kill his enemy. He says '*” that though 
Angiras allowed ‘anumarana’ it is suicide and is really 
forbidden to women, Just as the Veda says 'syenenübhicaran 
yajet ' and yet $yenay&ga is not looked upon as dharma, but 
rather as adharma ( vide Sabara on Jaimini I. 1. 2), so, though 
Angiras speaks of it, it is really adharma ; and that a woman 
whois in a hurry and extremely anxious to secure heaven 
quickly for herself and her husband might act according to 
Angiras, still her action is agGstriya (not in accordance with 
the $ástras); besides anvdrohana is opposed to the Vedic text 
‘one should not leave this world before one has finished one’s 
allotted span of life ’.” The Mit. on Yàj I. 86 combats these 
arguments. It says that $yenayüga is no doubt undesirable 
and therefore adharma, but that is so because the object of 
$yenay&ga is injury to another. Anugamana on the other hand 
is not so; there the result promised is heaven which is a desir- 
able result and which is enjoined by gruft in such sentences as 
' one should sacrifice a white goat to Vayu if one desires pros- 
perity ° Similarly the smrti about anugamana is not opposed 
to the éruti quoted, the meaning of which is different ; that $ruti 
means ' one should not waste one's life for securing heavenly 
bliss which is fleeting and insignificant as compared with the 
supreme bliss of Brahma knowledge’, As the woman in 
anumarana desires only heaven, she is not doing anything cont- 
rary to the $ruti texts. This is the reasoning of the Mitaksara 
which looks like special pleading. Apararka p. 111, the Madana- 
parijata p. 199, Par, M. II. part I pp. 55-56 follow the reasoning 
of the Mit. and add that the Vedic text about the allotted span 
of life is a general rule, while the smrti about anwmarana is a 
special or exceptional astra and so there is no contradiction 
as the rule applies to all cases outside the excepted one. The 
Madanaparijata ( p. 200) further explains that the texts about 
purifying a husband guilty of brahmana murder are not to be 
taken literally but only as hyperbolically extolling anvdrohana, 


1479. joa sm p meaa qom jiaki Vd 
agit fragas eters | euugfrereier FORTA ARR SAJTIT | w 
sie fivaraprefteafuegreeqrédsugureviwrewegr wear age a uted, qu- 
fret aftaggqwertrerna: ma wate mque act sqxgewu* reft 
qande aay Aes fora: wade: | ee ag ow Trae: Fag’ 
wid maag ARNa I uro on ag V. 156. The words of grax are ‘te 
Naqa: miar (aerea wY fe rata heducrrraeqera gt argues, 
wüsrerfereeqstafa fü gare maranan (on. 3t. I. 1. 2. p. 19. 
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The Sm. C. also expressly says that anvárohanps, *? though re- 
commended by the Visnu Dh. S. (25. 14) and Angiras, is 
inferior to brahmacarysa (leading a celibate life), since the 
rewards of anvürohana are inferior to those of brahmacarya. 
As against this may be cited the extreme view of Angiras ‘for 
all women there is no other duty except falling into the funeral 
pyre, when the husband dies.'M9! The Suddhitattva remarks 
that this extreme or sweeping statement is made by way of 
belauding sahamarana. 


We saw above that bráhmana widows were only allowed 
anvürohana, but not anumarana. There were other restrictions 
enjoined by the smrtis on all widows ‘ wives who have a child 
of tender years, who are pregnant, who have not attained 
puberty and who are in their monthly course do not mount the 
funeral pyre of their husbands’ !'4*—from the Brhan-N&radlya 
pur&na. There is a similar verse of Brhaspati. The wife who 
was in her course was allowed to burn herself after she bathed 
on the fourth day. 


Apastamba (verse) prescribes the Prajapatya penance 
for a woman who having first resolved to burn herself on the 
funeral pyre turns back from it at the last moment, 8? The 
Rajatarangini ( VI. 196) refers to a queen who having pretended 
to have resolved on becoming sati ultimately regretted the step 
and turned back, 


The Suddhitattva sets out the procedure of widow burning, '#% 
The widow bathes and puts on two white garments, takes kuŝa 
blades in her hands, faces the east or north, performs &camana (sip- 
ping water); when the bráhmanas say ‘om, tat sat’ she remembers 
the God N&r&yans and refers to the time ( month, fortnight, 


1480. qy feam waiver qu waft grad qqeartnrot ar ... ... mqe- 
quieren wgrertuaterrar! Gnpwesenmq A on wre. p. 254. 

1481. quida wrümrasfinmererws | aredt wal fe faa qt wi 
waaa u ağa quoted by suh p. 109, qe. ar. IL. 1. p. 58, gare 
(p. 234 reads quma wrüort). merne mét is also gaera 
XI. 202. 
A 1482. areena wed: saunu | career vore «mw fart 

W erefraqueor quoted by qer, ar. IT. part 1, p. 58, gigat p. 236, eq 
gweg I. p. 162 ( ascribes to atte ). ' ereaedet erat wretregr 9 Tee i 
coreret after «p Agi sr fier t greri quoted by qer. ar. and grapes. 

1483. fafawerg wr wr ateritafeer wc! maed quw vend 
qraw: n amaes quoted by srqeri p. 1193 and Rim p. 243. 

1484. Vide appendix under 1484. 
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tili) and then makes the samkalpa (declaration of resolve) 
set out below, She then calls upon the eight Jokapálas (guardians 
of the quarters ), the sun, the moon, the fire &c. to become 
witnesses to her act of following her husband on the funeral 
pyre, she then goes round the fire thrice, then the bráhmana 
recites the Vedic verse 'im& nàrlr &o.' (Rg. X. 18.7) and a 
Purana verse ' may these very good and holy women who are 
devoted to their husbands enter fire together with the body of 
the husband,’ the woman utters ‘namo namah’ and ascends the 
kindled pyre. The long-winded preamble of the samkalpa 
‘arundhatl... patipütatvak&mà' is based upon the verses of Angiras 
quoted above (in n. 1477). The Suddhitattva as printed is corrupt 
but it appears that it read the last quarter of Rg. X. 18. 7 as 
* &rohantu jalayonim-agne' (let them ascend the watery seat or 
origin, O fire 1) meaning probably ' may fire be to them as cool as 
water’. Some writers have charged the brahmana priest-hood 
(or Raghunandana) with having purposely changed the 
reading of the verse Rg. X. 18.7 in order to make it suit the 
rite of immolating oneself in fire (i. e.‘agne’ or ‘agneh’ was 
substituted for 'agre'). But this charge is not sustainable. That 
the verse Rg. X. 18, 7 as it actually is was held to refer to 
widow burning centuries before Raghunandana follows from the 
fact that even the Brahmapurana 5 and Aparárka (quoted 
above on p.628) take it in that sense. It was therefore not 
necessary to alter the reading. Further even if some priests or 
Raghunandana had changed it that fact would have been 
detected in no time, as in those days there were thousands of 
people who knew every syllable of the Rgveda by heart. There- 
fore it must be admitted that either the M83. are corrupt or Raghu- 
nandana committed an innocent slip. That mantra was not 
addressed to widows at all, but to ladies of the deceased man’s 
household whose husbands were living and the grhyasütra of 
Asv. made use of it with that meaning. Raghunandana, a 
profound student of dharmaégdstras and smrtis (and often 
styled Smáàrt&-bhattácárya ), could not have been ignorant of 
what Asv. said. The procedure as prescribed in the Nirnaya- 
sindhu'®* of Kamalàkarabhatta, whose mother became a sali 


xe ww (p. 235 ) itself quotes the sørger text 'wrsqwpwngra 
’ 


1486. Vide ofuky ILI, awend p. 623 and wafery pp. 483-484, The 
Priakreg expressly refers to the Gauda procedure as different from his 
Caere ‘arr errem" aft‘ ait gam often... Aenea? wie ow fae: 
wafqeng: t". 
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and who pays a very tender and touching reverence to her 
memory in his works, is somewhat different and it is followed 
by the Dharmasindhu. 


It appears from all accounts of travellers and others that 
widowsburning prevailed more in Bengal during the centuries 
immediately preceding its abolition than anywhere else in 
India,“8? If that was so, there were certain good reasons for 
that state of things. In the whole of India, except Bengal, the 
widows of members in 8 joint Hindu family are only entitled to 
maintenance and have no other rights over the property of the 
family. In Bengal, wherever the Dāyabhāga prevails, the 
widow of a sonless member even in a joint Hindu family is 
entitled to practically the same rights over joint family 
property which her deceased husband would have had. This 
must have frequently induced the surviving 9? members to get 
rid of the widow by appealing at a most distressing hour to her 
devotion to and love for her husband. This rule of the widow's 
right was not for the first time propounded by Jimitavahana ; 
he makes it clear that he followed a predecessor called Jiten- 
driya. The figures given above lend support to the view 
expressed here, since Benares, where the rights of widows were 
insignificant, was responsible for a small number of satis only. 
It is impossible; however, to believe that the number of widows 
in ordinary stations of life burning themselves was very large 
atany time or that most of the widows that did so were 
coerced into doing it. There is a good deal of epigraphic and 
other evidence particularly in otber parts of India that rela- 
tives tried to dissuade the widow from taking the step. 
Even in Bengal the number of safis must never have been very 





1487. Thomson in his book on ‘Suttee’ (pp. 69,72) gives the figures 
for satis reported from the Bengal Presidency (which then included 
Bibar and extended up io Benares) during 1815-1828. The lowest 
figure was 378 in 1815 and the highest 839 in 1818, Out of the total of 
2366 cases during the four years 1815-1818, the Calcutta division alone 
contributed 1485, tle Benares division, the seat of orthodoxy, contri- 
buted only 843. Vide H. H. Wilson's ' History of India’ (ed. of 1858), 
vol. III (for 1805-1835 A. D.), pp 185-192. At p. 189 a table of the 
number of satis for 1815-1828 is given, from which it appears that in 
1828 there were 463 cases of satis out of whom 420 came from Bengal, 
Bihar and Orissa, out of which 287 were from the Calcutta division alone. 


1488. Vide gromm Ced by Jivünanda, 1893) *srürenagiqure 
Aamund argues wh eeu cece ffir smpesin 1? 
p 46; ' efr argue gada ot «qp mta granna Rwanda ’ p. 56, 
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large, Colebrooke, who had spent the best part of his life in 
Bengal and who was a profound Sanskrit scholar, observes in a 
paper written about 1795 A. D. ‘Happily the martyrs of this 
superstition have never been numerous. It is certain that the 
instances of the widow's sacrifices are now rare'.'* The very 
fact that there was no disturbance of peace or ebullition of 
popular feeling or even any great verbal protest from the vast 
Hindu population (except a petition to the Privy Council ) 
against Bentinck's sweeping measure indicates two things, 
viz. that the burning of widows was a rare occurrence and 
that people were not very keen on observing the practice 
nor had they any very deep-seated convictions about its 
absolute religious necessity.!*9? 


Modern India does not justify the practice of sat?, but it is 
a warped mentality that rebukes modern Indians for expressing 
adiairation and reverence for the cool and unfaltering courage 
of Indian women in becoming satis or performing the jauhar 
for cherishing their ideals of womanly conduct. If Englishmen 
can feel pride in their ancestors who grabbed one fourth of the 
world’s surface or if Frenchmen can feel pride in the deeds of 
their Emperor Napoleon who tried to enslave the whole of Europe 
and yet are not held up to ridicule or rebuke, there is no reason 
why poor Indians cannot express admiration for the sacrifices 
which their women made in the past, though they may 
condemn the institution itself which demanded such terrible 
sacrifice and suffering. 


1489. Vide Colebrooke’s Miscellaneous Essays ( ed. of 1837 ) vol. I. 
p. 122. 

1490. Vide Fitz-Edward Hall’s papor in J. R. A. S. vol. III New 
Series ( 1868 ) pp. 190-191, footnote, where he quotes extracts from the 
writings of Prof. Wilson, Marshman and others that show how fears of 
violent resistance to Bentinok's measure were singularly falsified. 


CHAPTER XVI 
VESYA 


Vesya—{ Courtezan ) This work dealing among other 
matters with the position of women and marriage in India 
would be incomplete if nothing were said about prostitutes and 
concubines. Prostitution has existed from the dawn of history in 
all countries and in the absence of statistics it is difficult to say 
whether it flourished more in one country than in another or 
whether it existed to a greater or lesser extent in ancient days as 
compared with modern times, The article in the Enoyclopzdia 
Britannica on prostitution will be an eye-opener to many who 
will be inclined to turn their nose at Indian conditions, 


From the Rgveda we find that there were women who were 
common to several men i, e. who were courtezans or prostitutes, 
In Rg. I. 167. 4 the bright Maruts ( storm gods ) are said to have 
become associated with the young (lightning), just as men 
become associated with a young courtezan.9!! It has already 
been seen how in Rg. II. 29. 1 reference is made to a woman who 
gives birth in secret to a child and leaves it aside. In Rg. I, 
66. 4, I. 117. 18, I. 134. 3 and other places jára (paramour or 
secret lover) is spoken of. In Gaut. XXII. 27 it is said that 
for killing a woman who is a brahmani by birth only and who 
subsists by harlotry no prdyascitta is necessary but eight hand- 
fuls of corn may be gifted. Manu IV. 209 forbids a brahmans 
from taking food offered by harlots ( vide also IV. 219); and 
Manu IX. 259 requires the king to punish clever ( or deceitful ) 
harlots. In the Mahābhārata courtezans are an established 
institution, The Adiparva (115. 39) narrates how a veáy& 
waited upon Dhrtar&stra when his wife Gāndhari was 
pregnant. In the Udyogaparva (30. 38) Yudhisthira sends 
greetings to the ve£yas of the Kauravas. Courtezans are describ- 
ed as going out to welcome Krsna when he came on a mission 
of peace to the Kaurava court (Udyoga 86.15). When the 
Pandava armies are described as about to start for battle it 
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is said that carts, markets and courtezans also accompanied them 
( Udyoga 151.58). Vide also Vanaparva 239. 37, Karnaparva 
94. 26. Yaj* II 290 divides concubines into two sorts, 
avaruddha ( one who is kept in the house itself and forbidden to 
have intercourse with any other male ) and bhujisyd ( concubine 
who is not kept in the house, but elsewhere and is in the 
special keeping of a person ) and prescribes a fine of fifty panss 
against another person having intercourse with them. Narada '#% 
( stripurhsa, 78-79 ) says ' intercourse is permitted with wanton 
women (svairinI) who are not bráhmana by caste, with a 
prostitute, a female slave, or a female not restrained by her 
master, if these belong to a caste lower than oneself; but it is 
forbidden with women of superior caste. But when these very 
women are the kept mistresses (of a person) intercourse with 
them by a stranger is as much a crime as intercourse with 
another's wife. Such women must not be approached, though 
intercourse with them is not forbidden ( on the ground of caste 
&c ), since they belong to another.’ On Yàj. II. 290 the Mit., after 
quoting the Skandapurana to the effect that prostitutes constitute 
a separate caste being sprung from certain Apsurases ( heavenly 
nymphs ) called paficacudüs, states that such courtezans as are not 
kept specially by a person do not incur any sin, nor punishment 
at the hands of the king, if they have intercourse with men of the 
same or a superior caste, nor do men approaching them incur any 
penalty if they are not avaruddha. But the men who visit them 
incur sin ( which is an unseen result ), since the smrtis ordain 
that men should be devoted to their wives ( vide Yaj. I. 81) and 
the prajapatya penance is prescribed for him who has intercourse 
with a vegyd (vide Atri v. 271). Narada 95 (vetanasy&nap&karma 
18) lays down that if a public woman after getting her fee 
refuses to receive the customer, she shall pay twice the amount 
of the fee and the same fine shall be imposed on a man who does 
not pay the (stipulated ) fee, after having had intercourse with 
a veśyā. Vide Yaj. II. 292 and Matsyapurana 227. 144-145 for 
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similar provisions. The Matsyapurana chap. 70 dilates upon 
vesyadharma. The KAmasütra I. 3. 20 defines a gankd as a 
veśyā who is most accomplished and proficient in the 64 Kalas, 
Apararka ( p. 800, on Yàj. II. 198 ) quotes Narada (cited above ) 
and several verses of the Matsyapurána about veśyäs. 


Concubines being recognized by society, the smrtis provided 
for their maintenance. During the life-time of a person keeping 
a concubine, the latter has no legal right to proceed against the 
former. Narada ( dàyabhága '** 52 ) and Katydyana lay down 
that even when the property of a deceased person escheats to 
the king for want of heirs ( except in the case of the deceased 
being a brahmana ) the king has first to provide for the main- 
tenance of the concubines of the deceased, of his slaves and for 
his $ráddhas. The Mit. says that the concubines here referred 
to are those called avaruddh@ (and not bhujisy&à) and that 
even the kept mistresses of a deceased bráhmana are entitled to 
maintenance from his property. The Privy Council in Bat 
Nagubai v. Bai Monglubai have gone beyond the Mit. and have 
held that all concubines ( whether kept in the house practically 
as members of the family i. e. avaruddha or not so kept i.e. 
bhujisyà ) within the exclusive keeping of a Hindu till his 
death are entitled to maintenance from his property after his 
death, provided they are continuously chaste thereafter, !**T 


The rights of the illegitimate children of concubines to 
inheritance or maintenance will be dealt with later on under 
inheritance. 


Out of the sarnskéras enumerated above ( pp. 195-197 ), the 
Mahäyajñas, Utsarjana and Upakarma will be described under 
the next chapter, viz. dhnika and antyegti under &Sauca. 
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CHAPTER XVII 


AHNIKA AND ACARA 


(Daily and periodical duties and ceremonies ) 


This forms a very important topic of dharmasastra. The 
daily duties of the brahmacürin have been already described 
above and those of the vanaprastha and yati will be spoken of 
later on. Under this section we are concerned principally with 
the duties of the snütaka (the would-be householder) and the 
grhastha ( the householder ). 


Béfore the Ghnika duties are described a few remarks about 
the importance of the stage of householder would not be out of 
place. It has already been shown (pp. 424-425) how one school of 
dharma$ástra writers represented by Gautama and Baudháyana 
looked upon the stage of householder as the only áérama. The 
eulogies of the householder are sung in numerous passages of the 
Dharmaśästra works. Gaut, !*?? ( IIT. 3) declares that the house- 
holder is the source ( support ) of all the other &áramas, because 
the other three do not produce offspring. Manu (III. 77-78 ) 
states that as all creatures live by receiving support from the 
Bir, so other āśramas subsist by relying for support on the 
householder and that as men belonging to all the three other 
orders ( 4Sramas ) are supported from day to day by the house- 
holder alone with (gifts of ) food and sacred knowledge, the 
householder's is therefore the most excellent áSrama. Manu 
( VI. 89-90) reiterates the same sentiments under a different 
figure ‘ just as all big and small rivers find a resting place in 
the ocean, so men of all déramas find support in the householder 
and the householder is declared to be the most excellent of all 
the 4éramas by the precepts of the Veda and smrtis, since he 
supports the other three’. Visnu Dh. S. (59. 27-29 ) contains 
almost the same remarks as Manu. Vide Vas. VIII. 14-16 ( 15 
being identical with Manu VI. £0). Vas. VII. 17 (and X. 31), 
Baud. Dh. S. IL 2. 1, Udyogaparva 40. 25 say that a house- 
holder observing the rules laid down for him does not fall 
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away from the world of Brahma. ™? In the Mahabharata 
also the eulogy of the order of householder is frequent. 
Sántiparva 296. 39 is the same as Manu VI. 90, Santi 
270. 6-7 states ‘as all beings live on the support given by 
their mothers, so other 4éramas subsist on the support of the 
order of householders'.!? In the same chapter ( verses 10-11 ) 
Kapila condemns those who hold that moksa ( final release from 
samnsara ) is not possible for him who remains a householder. 
Santi 12. 12 holds that, if weighed in the balance, the order 
of householders is equal to all the other three put together, 
Vide also Santi 11. 15, 23. 2-5, Vanaparva chap. 2. The 
Ayodhyakanda 106, 22 also says that the stage of householder 
is the most excellent of all à$ramas. 


The brahmana householder is again divided into several 
varieties from different points of view. Baud. Dh. S. III. 1. 1, 
Devala ( quoted in the Mit. on Yàj I. 128) and other works 
divide a householder into two varieties viz. Salina and y&y&- 
vara,'*°! the latter being superior to the former.’ The salina 


1499. freig ferewagirmdtér faeaearvardt afaarerasit | sat a resa- 
Ara FRA sure Tad maan i afte VIII. 17 ( X. 81 is the same 
in prose). Vide note 691 above. 
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i fð. on ay. I. 128. sgjqgureqet wr egregediureqm cr at sR 
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is one who dwells in a house, is possessed of servants and 
cattle, has a fixed place and a fixed village and has grain and 
wealth and follows the life of worldly people; the yaéyavara is 
one who subsists by the best of livelihood, viz. picking up 
grains that fall down when the corn that is reaped is taken to 
the house or threshing floor by the owner and who does not 
accumulate wealth or who does not earn his livelihood by 
officiating as priest, or by teaching or by accepting gifts. 
Manu (IV. 7) appears to divide brahmana householders into 
four varieties, viz. one who possesses enough to fill a granary 
or a store filling a corn jar, one who collects as much as will 
satisfy his needs for-three days, or one who makes no provision 
for the morrow, Vide Sántiparva 244. 1-4 and Laghu-Visnu II. 17 
for similar statements, The Mit. on Yàj. I. 128 says that ‘ salina 
is of four varieties viz. (1) one who maintains himself by 
officiating as a priest, teaching Veda, accepting gifts, 
agriculture, trade and breeding cattle, (2) one who subsists by 
the first three out of the above six, (3) one who subsists by 
officiating as a priest and by teaching, (4) one who subsists by 
teaching alone. Manu IV. 9 ( as interpreted by the Mit. ) refers 
to these four varieties, The Ap. Sr. (V. 3. 22) distinguishes 
between S$&lIna and y&y&vara.'? The Baud. gr. III. 5. 4 refers 
to yàyàvara. The word ‘ yéyavara’ occurs in the Tai. S. V. 2. 
1. 7 3% ' therefore the active man lords it over one who is easy- 
going '; but here the word has not probably any teohnical sense. 


In the Vaik. VIII. 5 95 (= Vaik, Dh. S. I. 5) householders 
are divided into four classes. The first class (called vartavrtti ) 
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maintains itself by agriculture, cattle-rearing and trade; the 
second ( 44lina ) observes various niyamas ( vide Yaj. III. 313), 
offers pākayajñas (sacrifices of cooked food), kindles the 
Srauta fires, offers the dar$a and pirnamasa sacrifices each half 
month, offers citurmasyas, in each half year offers an animal 
sacrifice and each year the soma sacrifice; tho third ( yayadvara ) 
is engaged in the six actions viz. offering sacrifices of havis and 
soma, Officiating as priest at such sacrifices, studying the Veda 
and teaching it, making gifts and receiving them, constantly 
attends his fires (Srauta and smárta ), and gives food to guests 
that come to him; the fourth (called ghorācārika, one whose 
rules are awfully difficult to observe) is observant of niyamas, 
offers sacrifices but does not officiate at others’ sacrifices, studies 
the Veda but does not teach it, makes gifts but does not receive 
them, maintains himself on corn fallen in the fields &c., is 
absorbed in Nārāyaņa, performs agnihotra in the morning and 
evening, in MárgasIrsa and Jyegtha performs observances that 
are like the edge of a sword and attends upon his fires with herbs 
from a forest, These four names occur also in Brhat-Paráésara 
p. 290 ( Jivananda’s ed. ). 


In numerous smrtis, purápas and digests the duties of 
householders have been described in detail. For example, vide 
Gaut. V and IX, Ap. Dh. S, IL 1. 1-II. 4. 9, Vas. Dh. S. 
VIII. 1-17 and XI. 1-48, Manu IV, Yaj. I. 96-127, Visnu 
Dh. S. 60-71, Daksa II, Vedavyàsa III, Markandeya-purdna 
29-30 and 34, Nrsimha-purana 58. 45-106, Kirmapurana 
(uttaràrdha ohap. 15-16 ) Laghu-Harita IV. p. 183 ff ( Jiva- 
nanda ), Dronaparva 82, Vanaparva 2. 53-63, Asvamedhika 45. 
16-25, Anuéàüsana-parva 97. Among the digests may be men- 
tioned the Sm. C. (I. pp. 88-232), the Smrtyarthasara (pp. 18—48), 
the Madanaparijata ( pp. 204-345 ), the Grhastharatnakara, the 
Ahnikatattva of Raghunandana, the Viramitrodaya ( Ahnika- 
prakaga ), the Smrtimuktáphala ( Ahnikakanda). It would be 
impossible to present in the space at our disposal all the 
details of the duties of the householder contained in the 
vast sources indicated above. Some of the usual, out- 
standing or important matters alone can be dealt with 
here. Some of the works contain moral exhortations to the 
householder. For example, the Anus&sanaparva!V* ( 141, 25-26 ) 
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says ‘ahirhsd, truthfulness, compassion towards all beings, 
quiescence, charity according to one's ability—this is the best 
dharma for a grhastha (householder). Non-contact with the 
wives of others, guarding one’s wife and deposit ( made by 
another ), abstaining from taking what is not given (by the 
owner ), avoiding honey and meat—this five-fold dharma has 
many branches and gives rise to happiness,’ Daksa ( II. 66-67 ) 
also has similar provisions, But such moral exhortations 
(called sidharana dharmas) have already been discussed above 


( pp. 3-11 ). 


From very ancient times there were several ways 
of dividing the day. Sometimes the word ‘ahah’ is 
distinguished from night and sometimes it stands for 
the period from sunrise to sunrise (and includes day 
and night). For example, in Rg. VI. 9. 1 we have’ the dark 
day (i e. night) and the bright day (i. e. the period when 
there is light) This part (viz the period of sunlight ) 
is divided some times into two parts viz. pürváhna ( period before 
noon ) and aparahna (the time after noon) Vide Rg. X. 34. 11, 
Manu III. 278. Day time is also divided into three parts, 
morning, midday and evening, which correspond to the three 
libations of Soma juice in pratahsavana, madhyandina-savana 
and trilya-savana. Vide Rg. III. 53, 8 where these three parts of 
the day are mentioned when Indra comes to drink Soma for & 
muhirta each time and III, 28. 1, 4 and 5 ( where all three 
savanas are named ) and III. 32. 1, III. 52. 5-6. The day (of 
12 hours) was often divided into five parts, 599 viz, pratah or 
udaya (sunrise ), sarzgava, madhyandina or madhyahna (mid-day), 
aparahna (afternoon) and sayahna or astagamana or süyam 
(evening) Each of these five parts of day time will be 
equal to three muhürtas, In some smrtis and purünas these 
five parts are mentioned and defined; e. g. in the Praj&patismrti, 


1607. sga wrap a fuada cord Aare: Yared aaa a+ 
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vv. 156-157, Matsyapuràna 22. 82-84, 124. 88-90, Vayu 50. 
170-174. Vide Apararka p. 465 (on Yàj I. 226) where a 
éruti passage and verses from Vy4sa are quoted about these five 
parts. 5°? The whole day of twenty-four hours was divided into 
thirty muhürtas; vide Sat. Br. XII. 3. 2. 5, S. B. E. vol. 44, 
p. 169 where the year is said to have 10800 muhürtas (360 x 30), 
The Tai. Br. III. 10. 1 gives the names of the fifteen muhürtas 
of day-time, such as Citra, Ketu &o. 


The Madanapárijita p. 496 quotes Vydsa for the fifteen 
parts of the day. 


The smrtis however generally divide day-time into eight 
parts. Daksa II. 4-5 divides the day into eight parts and then 
treats at length about the duties to be performed during those 
eight parts. Katy&yana divides day-time into eight parts and 
asks the king to assign three parts after the first to the investi- 
gation of judicial proceedings.!9? That this was a very 
ancient division follows from several considerations. Kau- 
tilya 5! divides the day and night each into eight parts and 
prescribes what the king is to do in the eight parts of the day 
and also in the eight parts of the night, Vas. XI. 36, Laghu- 
Harita 99, Laghu-Satàtapa v. 108 say ‘the sun becomes 
mild-rayed in the 8th part of the day and that time is called 
kutapa 5? The Kadambari of Bana (para 24) speaks of the 
light of the sun becoming clear and bright in the first eighth part 
of the day." In the Mahabharata frequent reference is made 
to the sixth part of the day as a somewhat late hour for taking 
one’s meal (and as making one hungry). Vide Vanaparva 
179. 16, 180, 16, 293, 9, ASvamedhika parva 90. 26-27, '5!4 
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The principal matters to be discussed under Ghnika are: 
getting up from bed, éauca (bodily purity ), dantadhAvana 
( brushing the teeth ), snàna (bath), sazwdhya, tarpana, the five 
mahüyajfas (including brahmayajiia and honouring guests), 
attending on fire, bhojana (mid-day meal), obtaining wealth, 
studying and teaching, evening samdhy&, gifts, going to bed, 
performing sacrifices at certain stated times, The Parāśara 
smrti I. 39 summarises the most important daily duties as 
bathing, performing the sarhdhya prayers, japa, homa, worship 
of gods and honouring of guests, and vai$vadeva are the six 
(principal) daily actions 55 Manu (IV. 152=Anuédsana 
parva 104, 23 ) also enumerates in one place the principal daily 
actions that must be got through in the morning viz. answering 
calls of nature, toilet, bathing, brushing the teeth, applying 
collyrium to the eyes and worship of the gods '5'6, 


Although as stated in the Süryasiddhànta 5"? the day was 
calculated from sunrise, daytime for practical purposes 
was extended for a short time before sunrise and after sunrise, 
According to the Brahmavaivarta-purana the four nadis (or 
ghatiküs) before sunrise and the four nadis after sunset are 
included in daytime (dina) i. e. when a man takes his bath 
before sunrise on a particular day that bathis one for the day 
that is to begin after he takes his bath !5?, Several smrtis like 
Manu IV. 92, Yaj. I. 115 enjoin that a man should get up from 
bed at the brahma muhürts,5!? should reflect over dharma and 
artha that he would seek to attain that day and over the bodily 
efforts that he would have to undergo for securing his object 
and think out the real meaning of Vedic injunctions. Kullüka 
and others say that the word muhuürta in Manu IV. 92 means 
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only time generally and not a period of two ghatikás and that 
it is called bráhma because that is a time when one's intelli- 
gence and one's power to compose a literary work are at their 
best, The Par. M.(I1.p.220) 5? says that there are two 
muhirtas in the half watch before sunrise, the first of the two is 
called bráhma and the second raudra. Pitémaha quoted in the 
Sm. O, (I. p. 88) says that the last watch of the night is called 
‘brāhma muhirta’, From very early times getting up before 
sunrise was prescribed specially for a student and generally for 
everyone. Gaut. 23, 21 says that if the sun rose while a 
brahmacarin was asleep he should stand up the whole day 
without food and mutter the Gayatri throughout the day (as a 
penance ) and if the sun set while he was asleep he should sit 
up the whole night engaged in muttering the Gayatri. Ap. Dh. 
S. II. 5. 12. 13-14 and Manu II. 220-221 contain similar rules 
and they employ the word ‘ abhinirmukta "*! ( or abhinimrukta ) 
to denote one who is asleep when the sun sets. The Gobhila- 
smrti ( in verse ) I. 139 says that on getting up one should wash 
one's eyes. In the Rgvidhana it is ordained that on getting up 
one should wipe one's eyes with water after reciting Rg. X. 73. 
11 the latter half of which says ‘remove away from us dark- 
ness, fulfil our eyes and release us who are as if bound with 
snares’, 


The Sm. C. ( I. p. 88) quotes the Kürmapurána to the effect 
that on getting up from sleep some time before sunrise one 
should contemplate on God. The Ahnika-prak&ga (p. 16) 
quotes five verses from the Vamanapurana (14. 23-27) which are 
to be recited on getting up as a morning hymn, one of which is 
quoted below. These verses are repeated even now by some 
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old people. Some works say that he who repeats the four verses 
called Bhératasavitri in the morning obtains the reward of hearing 
the whole Mahābhārata and attains the highest Brahma.** The 
Ahnikatattva (p. 327) quotes a verse to be repeated on getting up 
from bed in which the serpent Karkotaka, Damayanti, kings Nala 
and Rtuparna are remembered for removing the effects of Kali,'5** 
and the Smrtimukt&phala quotes a verse about Nala, Yudhi- 
sthira, Sita and Krsna as punyasloka ( singing of whose glory is 
holy )'5, The Acdraratna (p.10 a) states that one should 
repeat the names of certain famous and long-lived (cirajivins ) 
personages viz. Advatthaman, Bali, Vyàsa, Hanümán, BibhI- 
sana, Krpa, Parasurima and Markandeya and also the names 
of five holy women, Ahalyà, Draupadi, Sita, Tara and Mando- 
dari. Even now old men brought up in the orthodox ways 
repeat these names on getting up. 


In some works it is said that if on getting up a man sees a 
bráhmana learned in the Veda, a lady whose husband is living, 
a cow, an altar where fire is kindled, he becomes free from 
adversities and that if a man sees on getting up in the morning 
a very sinful man, a widow, an untouchable, one naked, one 
whose nose is cut off, that is an indication of kali ( misfortune 
or strife ).!5% Pardgara XII. 47 says that one who has built 
the fire altar (for Vedic sacrifices), a dark-brown cow, one 
who is engaged in a satira (or performed it), the king, an ascetic, 
the ocesn—these purify a man the moment they are seen, so 
one should see them always. 


Then the next act is to answer the calls of nature. Very 
detailed rules are laid down about these even in the most 
ancient sütras and smrtis. Many of the rules are simply 
hygienio, but as religion, rules of law, of morality, of health and 
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hygiene are mixed up in the ancient works, they are given in 
works on dharma. Even in the Atharvaveda ( XIII. 1. 56) 
it" is said ‘I cut off thy root who kick a cow with the foot 
or who urinate opposite the sun (facing the sun); thou shall 
not further cast a shadow.’ Urinating while standing seems 
to have been condemned in the time of the Atharvaveda; vide 
VII. 102 (107). 1 ‘I shall urinate standing erect; let not the 
lords harm me.’ Gaut. IX. 13, 15, 37-43, Ap. Dh. S. I. 11. 30, 
15-30 and I. 11, 31. 1-3, Vas, Dh. S. VI. 10-19 and XII. 11-13, 
Manu IV. 45-52, 56, 151, Yaj. I. 16-17, 134, 154, Visnu Dh. S. 
60. 1-26, Sahkha,5 Vayupur&na 78. 59-64 and 79, 25-31, 
Vamanapurana 14. 30-32 may be summarised as follows: one 
should not void urine or ordure on the road, on ashes, on cow- 
dung, in ploughed or sown fields, under the shade of trees, in 
rivers or water, on grassy or beautiful spots, on bricks made 
ready for erecting altars, on mountain-tops, near dilapidated 
shrines or cowpens, on ant-hills, in cemeteries or in holes, on 
threshing floors, on sandy shores, Nor should one answer 
calls of nature looking at or facing fire, the sun, the moon, a 
bráhmana, water, the image of some god, cow, wind. Nor should 
one do these acts on the bare ground, but on ground covered 
with dry twigs or leaves or grass or loose earth. One should 
cover one’s head and should face the north by day or when there 
is twilight and face the south at night, but when there 
is a danger one may face any direction. One should not 
urinate while standing or walking ( Manu. IV. 47) nor should 
one speak while doing s0.'5?? One should answer calls of nature 
away from a human habitation towards the south or south- 
west. Manu V. 126 and Yàj I. 17 prescribe that, after 
answering calls of nature, one should perform cleansing the 
parts with water held in a pot and lumps of earth to such an 
extent that no smell or filth will stick. According to Manu 
V. 136 and 137 and Visnu Dh. S. 60. 25-26 one lump of earth fs 
to be applied to the penis, three to the arms, ten to the left hand 
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and seven to both hands, three to both feet together. This is 
the extent of gauca required for householders, and for brahma- 
oarin, forest hermit and sarnny4sin, twice, thrice and four times 
as much is required. The Mit, on Yàj. I. 17 remarks that for 
all 4gramas the cleansing required is only as much as will 
remove foul smell and filth and the several numbers of lumps 
of earth prescribed in different smrtis are only precribed for 
unseen ( or spiritual) results, Gaut. I. 45-46, Vas. III. 48 and 
Manu V. 134 say that cleansing of the body is to be so effected 
first with water and then with earth that foul smell and filth 
will be totally removed. Devala (quoted in the Gr. R. p. 147) 
says that respectable people do not emphasize the number of 
times mentioned in the smrtis, but they say that cleansing 
should be carried on till one feels that it is all right. 99? 
The Smrtyarthas&ra !!! (p.19) following Daksa V. 12 says 
that at night only half ofthe $auca prescribed for the day 
is required, only one-fourth of it is prescribed for the 
ailing and only one-eighth when a man is on a journey 
and that no special number of lumps of earth are prescribed for 
women, $üdrasg, boys whose upanayana has not been performed. 
In cleansing one is not to employ stones, clods of earth, and 
green twigs cut off for the purpose from herbs and trees ( Ap. 
Dh. S. I. 11. 30. 30, Gaut. IX. 15 ) nor is one to use earth from 
inside a river or water reservoir or from a temple, from an 
ant-hill or from the hiding places of rats or from dung-hills or 
what is left after being used for a prior cleansing ( Vas. Dh. S. 
VI. 17) nor what is taken from a road or cemetery, nor should 
one use earth that has worms, coals, or bones or gravel in it. 
Daksa V. 7 prescribes that for the first time as much earth as 
will fill half of the outstretched hand and for the second time 
half of that is to be taken and so on.5?* The lump of earth 
should not be bigger than a myrobalan fruit ( Kirmapurana in 
Sm. C. I. p. 182). One is not to answer calls of nature with the 
shoes on ( Ap. Dh. S. I. 11. 30, 18) and one's yajftopavita should 
be suspended from the right ear or he should throw it on his 
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back in the nivita form,'583 According to Yàj. 1.16 the yajfiopavita 
should be suspended from the right ear only, Vanaparva 59. 2 
describes that kali (the principle of evil and strife) entered 
Nala when the latter did not wash his feet after urinating. 


This cleansing of the body in the morning is only a part 
of general gauca, Sauca is according to Gaut. VIII. 24 one of the 
atmagunas. Even the Rg.(in VII. 56. 12 and other verses) 
appears to emphasize cleanliness ( Sucitva )."" According to 
Harita ‘ Sauca is the first path to dharma, it is the resting place 
of brahma ( Veda), the abode of ár1 ( prosperity ), the means of 
clearing (or soothing) the mind, the favourite of gods, the 
means of realizing the Atman and the awakener of intelli- 
gence,’ 35 According to Baud. Dh. S. III. 1. 26, Harita, Daksa 
V. 3and Vyaghrapada (quoted in Sm. C, I. p. 93) $auca is of two 
kinds,'*8* bāhya (outward) and Gntara or Gbhyantara (inward), the 
first being effected by water and loose earth and the latter is the 
purity of one’s sentiments.  Hárlta divides the first into three, 
that of kula ( being free from impurity due to birth or death in 
the family ), of artha (i. e. of the vessels and things to be used 
in all matters ) and of garira ( of one's body ); Harita divides 
abhyantara into five, manasa ( mental ), cáksusa ( of the eye i. e. 
not looking at things that should not be looked at), ghranya 
(of the nose), vacys (of speech), svadya (of the tongue). 
According to a verse quoted by Haradatta on Gaut, VIII. 24 
gauca is of four kinds, viz. of dravya (the vessels and things 
employed by one), of the mind, of speech and, of the body. 
Vrddha-Gautama ( Jivánanda p. 632) speaks of five kinds of 
Sauca viz. of the mind, of actions, of kula (family ), of the body 
and of speech. According to Manu V. 135, Visnu Dh. 8. 22. 81, 
Atri v. 31 and others there are twelve malas (filthy exudations 
or impurities) of the human body, viz. fat, semen, blood, 
marrow, urine, fæces, mucus of the nose, ear-wax, phlegm, tears, 
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rheum of eyes, sweat; and the first six of these are removed by 
water and earth and the latter six by water ( Atri v. 32 ). 


After preforming $auca one has to rinse the mouth with 
twelve mouthfuls ( gandüsa ) of water (vide Smrtimuktüphala, 
Shnika p. 220). When one finishes the purification of the body by 
washing the hands and feet and by rinsing the mouth one has to 
engage in Gcamana.'*" A good deal has been said about &camana 
above (pp. 315-316) under upanayana. Acamana (sipping water) 
is to be done after tying the top-knot and tucking up the garment 
from behind; the water is to be poured in the hollowed palm of 
the hand in such a quantity that a grain of masa (bean) will 
be plunged in it and the three fingers except the thumb and the 
small one are to be joined together and the water is to be drunk 
from that part of the hand which is called brahma tirtha describ- 
ed above (n. 750 ). The word tzrtha means that part of the right 
hand by whioh water is taken in or poured in religious rites and 
the parts are given the names of deities for lauding them, as Vi8vae 
rüpasays.9* In most smrtis their number is four, viz. prajapatya 
or kaya, pitrya, bráhma, and daiva (for example in Manu II. 59, 
Visnu Dh. S. 62, 1-4, Y&j. I. 19, Markandeya-purana 34, 103-109, 
Daksa II. 18). Some works like the Saty&yanakalpa and Vrddha- 
Vasistha quoted by Vi$varüps on Yàj. I. 19 name five tirthas viz. 
daiva ( when a brahmana faces the east, the front part of his 
hand), pitrya ( the right portion of the right hand), bráhma 
( the portion of the hand opposite the fingers ), prajipatya (the 
portion of the hand near the small finger ) and p&ramesthya 
(the centre of the right palm). The Par, gr. parigista names 
the above five, except that it substitutes the name &gneya for 
paramesthys. The Sankha-smrti(in verse, X, 1-2) distinguishes 
kaya and prajapatya and omits the name of brahma altogether 
which is called prajapatya by it. Vaik. I. 5 has six, the usual 
four, the fifth being agneya ( centre of the palm) and the sixth 
being Grga (the roots and tips of all fingers together), According 
to some, daiva tirtha means the tips of the fingers and the centre 
of the palm is either saumya or &gneya, According to Harita the 
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daiva 5? tirtha is to be used in m&rjana, worship of gods, offering 
of bali and in bhojana ; the kAya tirtha is to be employed in laja- 
homa ( homa of fried grain ) and daily homa, the pitrya in all 
rites for dead ancestors, Touching the kamandalu ( water jar ), 
eating curds and fresh products of the fields (navànna) are to 
be done with the saumya tirtha ( Smrtyarthasára p. 20). When 
there is difficulty of getting water and an occasion for purifi- 
cation by 4camana arises, one should touch one's right 5*9 ear. 
Very elaborate rules are laid down in the digests on the subject 
of &camana (e. g. Sm. C. I. pp. 95-104), Smrtimuktaphala, 
Ahnika-prakasa pp. 221-240, Ahnika-tattva pp. 333-344. Gr. R. 
pp. 150-172 &c., which have to be all passed over for want of 
space. One matter to be noticed is that according to the Apas- 
tamba.smrti (in verse) the procedure of &camana is of four 
kinds, viz. paur&nika (in which each sipping of water is 
accompanied by the names, Ke$ava, Naréyana, Madhava &o. ) ; 
smárta ( as laid down in the smrtis like Manu II. 60 ff), &gama 
(i. e. taught in the sacred books of Saiva and Vaisnava secta- 
rians) and érauta (laid down in the Srautasütras for Vedic 
sacrifices '§*'), The first of these four is the method usually 
followed now by most bráhmanas. 


Danta-dhavana ( brushing the teeth ). 


Danta-dhávana comes after Sauca and 4camana and before 
snàna( bath). Vide Yaj. 1.98 and Daksa IL 6. The practice of 
daily danta-dhavans has existed in India from the most ancient 
times. The Tai S.5** (II. 5. 1. 7) when enumerating the 
actions which a rajasvaláà (a woman in her monthly period) 
was to avoid mentions dantadhüvana among them and remarks 
that if she indulges in it during that period, she gives birth to 
a son whose teeth are naturally black. Dantadhávana is an 
independent act by itself performed for rendering the body 
(here the mouth) clean and it is not an anga(a subordinate 
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constituent part) of bath or morning prayer.’* Ap, Dh. S. 
I. 2. 8. 5 forbids'** one who has returned from his teacher's 
home after finishing his studies to engage in the sight of his 
teacher in such acts of pleasure as cleansing the teeth, shampoo- 
ing the body and combing the hair and also forbids the study 
of the Veda while such actions are going on (ibid. I. 3.11. 
10~12 ),5*5 The brahmac&rin was not to engage in the leisurely 
actions of brushing the teeth (but was to rinse his mouth ) 
according to Gaut. II. 19 and Vas. Dh. S, VII. 15. 


In dantadhavana one has to take the twig (with its bark) 
of certain trees, crush the end of the twig with his teeth so as 
to make a brush of it and then to cleanse his teeth with the 
brush-like end. According to Gobhilasmrti!5** ( which is also 
called Chandoga-parisista in some works ) if a man only rinses 
his mouth with river water or at home, he has not to repeat a 
mantra, but if he uses a twig he has to repeat a mantra ‘Oh 
tree, bestow on me long life, strength, fame, brilliance, offspring, 
cattle, wealth, brahma ( Veda), memory and intelligence.’ In 
the Par. gr. II. 6 and Ap. gr. 12. 6 brushing of the teeth with an 
udumbara twig is prescribed in Samavartana with a mantra 
‘may you be ready for food; here comes the king Soma; 
may he clean my mouth with glory and good luok, ’ 1547 
Therefore the same mantra is to be employed every day after 
samavartana. In some of the digests (like the Ahnikaprakaga 
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pp. 121-122) it is stated that that mantra may be employed by the 
students of the Sukla Yajurveda, while those who study the 
Gobhila grhya may use the mantra 'áyurbalam &co’, 


Very detailed rules are laid down about the length of the 
iwig, about the trees the twigs of which are allowed or 
forbidden, about the days or occasions or times on which there 
is to be no dantadhávana. A few of these details are given 
below. Trees having thorns on their trunk or from which a 
milky fluid oczes out when a twig is broken off are allowed and 
go are vata, asana, arka, khadira, karañja, badara, sarja, nimba, 
arimeda, apāmārga, malati, kakubha, bilva, āmra (mango), 
punnaga, sirlsa and further the twig must be astringent, 
pungent or bitter in taste and not sweet or sour.5** Vide Brhat- 
Samhita of Varáhamihira chap. 85, Laghu-Harita (Jivananda 
part I. p. 183), Laghu-V yàsa I. 17-18, Nrsirnhapurana 58. 47. 
Before the advent of the modern dentrifrices people in India 
followed these directions and even now many even in the cities 
still follow them and brush their teeth with twigs of various 
trees. Among the trees which are not to be used for danta- 
dhàvana are palaga, “9 glesmataka, arista, vibhltaka, dhava, 
bandhüka, nirgud1, Sigru, tilva, tinduka, inguda, guggulu, gam], 
pilu, pippala, kovidara &c. (Visnu Dh. 8.61.1-5) The twig 
may be undried or dried, but one dried on the tree itself is not 
to be taken ( Visnu Dh. S. 61. 8, Nrsimhapur&na 58. 46 ). 
One must brush the teeth facing north or east, but not west or 
south ( Visnu Dh. S. 61. 12-13). Visnu Dh. S. (61. 16-17) pres- 
cribes that the twig should be as big as the end of one's 
small finger and twelve aAgulas in length and it should 
be washed before its use and after using it it should not 
be cast off in an impure place. There are various opinions 
about the length of the twig employed. The Nrsimhapurdna 
(58. 49. 50) says that it may be of eight angulas in length or a 
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span in length ( prádes$a ); Garga (quoted in Sm. C. I. p. 105) 
says that the twig should be 10, 9, 8, 7 or 4 angulas in length 
respectively for the four varnas and women, One was not to 
cleanse one's teeth with pieces of brick or with clods of earth or 
with stones or with the bare fingers ( except the thumb and the 
finger next to the small finger), 155° 


According to Laghu—Harita (Jivananda I.'p. 183) and Nrsirm- 
hapurana 58. 50-52 there is to be no brushing of the teeth with a 
twig on the 1st Uthi, the parva tithis (i, e. new moon, full moon, 
8th day, 14th day and the day on which the Sun enters a new 
zodiacal sign, according to Visnu-puràna III. 11. 118), on the 6th 
tithi and 9th tithi and on those days when twigs are not avail- 
able one may rinse one's mouth with twelve mouthfuls of 
water 559', Paithinasi (quoted in the Sm. C. I. p. 106) says 
'one may brush one's teeth with grass, leaves and water and 
with the fingers except the 4th finger. One may also cleanse 
with mouthfuls of water when one has no teeth (Ahnika- 
prakāśa, p.127) One may also rub one's tongue with these 
or with a twig on the days on which it is allowed. There is to 
be no dantadhavana on $ráddha day (for the performer), on the 
day of a sacrifice, when one is observing niyama, when the 
husband has gone to another country, when there is indigestion, 
on marriage day, on a fast or a vrata (Smrtyarthasadra p. 25 ). 
Visnu 555 Dh, S. 61. 16 prescribes dantadhàvana not only in 
the morning but also after taking one’s meal. This, as stated 
by Devala, is intended for removing particles of food sticking 
to the teeth or the gums. 


Snüna.—After dantadhávana comes snàna. As &camana, 
sn&na (bath), japa (muttering of holy Vedic texts), homa and 


1550. «qme gangara: | penAan MENT ! gue 
M Ei «t gokan u eufas, I. p. 106; vide egeremm v. 73. 

1551. seig qarat Qe aaa | qemet mreauvmEEtGT qud 
STN one Gera aAA ww ! sut grqsumquiiengg TAA | 
auela, aago 58. 50-52; vide geersagrae I. 14-15, gerkar p. 25; 
engem 127. 4 condemns the use of a twig on the new moon day. 

1552. magra a caer daara à feadan 61. 16; eda greens 
Aa qrantdond waa qereuna fueras RAR Jemna- 
gua rd: omk. p.125. The sening I. 3 also recom- 
mende this ‘ qra @ vamma tarara u. Vide Journal of the Ame- 
rican Oriental Society, vol. 52 ( for 1932 ) p. 163 ff for references to the 
twigs used for brushing teeth from ancient Buddhist works and Fa 
Hien's ‘Record, of Buddhist kingdoms’ (Legge p. 54) for the dantak&stha 
of Buddha. 
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other rites are to be performed after holding kuśa grass in the 
right hand some remarks must be offered on kuéas, The 
Kürmaspurüána says ‘whatever action is done without darbha 
or without yajfiopavita, it becomes useless and brings no reward 
here or in the next world’ (quoted in Krtyaratnakara p. 47). 
Sātātapa '5 says ‘in japa, homa, dana, svadhydya (study of 
the Veda) or in pitrtarpana one should have in his hand gold, 
silver and kugas’. One should have at the time of dcamana &o. 
a pavitra (a ring-like loop) of darbhas in his right hand or in 
both his hands on the finger next to the small one or have kuga 
in his right hand. There were several views about wearing a 
pavitra or darbhas, as stated in note 1553. The darbha grass is to 
be collected on the daréa day (new moon) in the month of Sravana 
and the darbhas so collected are never stale and may be used again 
and again 99, The pavitra of the four varnas should be made 
with 4 darbhas or with 3, 2, or 1 respectively or it should be made 
with two darbhas for all (Smrtyarthas&ra pp. 36-37). Those 
darbha blades from which no further blades shoot forth are 
called simply darbhas, blades from which fresh ones sprout 
forth are called ku$ns, blades with their roots are called kutapas 
and those the tips of which are cut off are called (rna 555 (grass), 
The darbha grass growing in a field of sesame and having 
seven blades is very auspicious. 


The darbhas to be used in yajfias should be green in colour, 
yellowish for use in pükayajfias, they should be with roots when 
used in rites for the pitrs and variegated when used in vaiéva- 
deva. Those darbhas that were held in the hand at the time 
of offering pindas to the dead or in sraddhas or in pitrtarpana or 
at the time of urination or voiding feces should be thrown 
away (Smriyarthas&ra p, 37). If kuŝa grass is not available, 
then kaga or dürvà may be employed instead, 








1553. geram: | a? AA aut grt emer Agad | saped g nt gag- 
quiet: gar negare I. p. 108; vide egadan for a similar verse. arq 
mene: qan | ears parom! get? Ran gare cast Te Ser qr 
qw |. sararea p. 24b. Vide mgg I. 28 quoted by əmk 
pp. 43 and 480. 

1554, ara mearan aat pier: aa: | aar Wi fraser: 
wp ym: ga: "era quoted in weft, I. p. 107. Vide geada p. 36, 
RaM v. 41, aif quoted in pereant p. 67. 

1556. surge: EET qui Temeg HAE Ve: ! AE paar: Spese 
( im: n gamt VIL 44; this is quoted as wire s in egie 
o I p. 108.) and as of yere in eg. (orien p. 231.) 


H, D, 83 
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The subject of snāna can be treated from various points of 
view. Snāna " is either mukhya (principal) or gauma 
(secondary), the first being a bath with water and the second being 
without water. Esch of these is again subdivided into various 
kinds, According to Daksa II. 48 snàna is nitya (obligatory 
every day), naimittika (to be performed on certain occasions ), 
and kàmya (to be performed only if one desires certain rewards), 
All the varnas 5 have to bathe in or with water every day 
the whole body together with the head also ( Baud. Dh. S, II. 4. 
4, Manu II. 176 and IV. 82) and dvijatis have to ao it with 
Vedic mantras. This is nitya. This 5* is required to be done, 
because a man who has not bathed is not entitled to perform 
homa, japa and other rites (Sankha VIII. 2, Daksa II. 9). The 
body is dirty and from it ooze various exudations day and night 
and a bath in the morning cleanses and purifies the body. In 
this way snàna has seen and unseen (i. e. spiritual) results 559, 


Some works (Yaj. I. 95, 100, Laghu-Asvalayana I. 16, 75, 
Daksa II. 9 and 43 &o.), prescribe two baths a day for brahmana 
house-holders, one before day-break and another at noon, There 
is only one bath a day for brahmacarins, two for forest hermits 
(Manu VI. 6). According to Manu VI. 22 and Y4j, ITI. 48 the forest 
hermit has to bathe thrice (in the morning, at noon and in the 
evening) and a yati has also to bathe thrice 9, Though even 
now some orthodox brahmana householders do perform two baths 
a day, the usual rule for all Hindus (including even the sgo- 
called untouchables) is to bathe once a day, which also has 





1556. wart g (fad Aw moakantee: | mule "rub aed mga: 
qund wag h Red Aa med fine Ace (ares: aur qu ater 
verd seins t quoted by errat p. 127, aq. qr. 236, gae I. p. 110, qur. 
€. pp. 200-201, ger. ay. I. 1. p. 268. The 2nd verse is ergeegía VIII. 1. 

1557. satened mi ARA adn aa ant fürsndtet 
faired wa. ag, IL 4.4; verd wp adaotat ard eger | qaem 
Ramat oana t eerie p. 26. 

1558. srenaeg garnet’ medgang) uw wqu q ferent 
satus n mg VIIL. 2 quoted in ssqvr&s p. 127, 

1559. sanea: mrg? Rogan: | wwerW (qur at ame 
Rete aw sia gereent fg qq o! aad guae weet 
werfen t qur IL. 7 and 9 quoted in srrerh p. 125 and gfx. I. p. 111. 

1560. meing: wrt un: | AR ih e eT 
SRN: u qup quoted in ga» I. p. 181 and eedem, p. 26; gà aed g 


wary mag quura: | Aaa qp dvsrg erat «wp mue u arene 
"erg quoted in qg. t. p. 191, . 
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been the general rule for centuries ( vide Smrtyarthasüra p. 26 
'garve vapi sakrt kuryur)  Snàna is usually done now before 
noon, that in the early morning being done only by a yati, one 
observing a vrata, a brahmacarin, sacrificial priests, students of 
the Veda and those engaged in austerities (Smrtyarthasara 
p. 27). The morning bath is to be taken immediately after 
brushing the teeth before day-break when one sees the eastern 
direction lit up by the morning rays of the rising sun 
(Visnu !5'! Dh. S. 64. 8). Gobhila-smrti (II. 24) says that !5'* one 
should not lengthen out the process of taking the morning bath 
(by repeating too many mantras) as it would come in the way 
of performing the morning homa af the proper time, which is 
between the first appearance of light and the sun's reaching 
about one cubit above the eastern horizon ( Gobhila I. 122-123 ). 
Vide Manu II. 15 also. The madhydhna ( midday ) bath 
is to be performed in the fourth part of the day-time divided 
into eight parts (Daksa II. 43, Laghu-Vyasa II. 9) and one has 
to bring together loose earth, cow-dung, flowers, whole rice 
grains, kuŝas, sesame and sandalwood paste 593, This midday 
bath is not to be performed by one who isill. The third bath 
(in the case of forest hermits and yatis) is to be performed 
before sunset, but not after sun-set or at night. No bathing is 
allowed for any one at night except when there is an eclipse 
or the sun passes into the zodiacal signs of Cancer and Capri- 
corn (at night), a marriage, a birth or death or when a vrata 
is undertaken with some object °**, Night means specially 
the two middle watches ( Manu IV. 129, Kullüka thereon and 
"Par&s$ara XIL 27 ). 





1561. wmrereqwerdivergest wréfimWe tara! faena. a 64. 8; 
wewger na arg AASR wr (0 serrata aged Gdq Nonum ag- 
fderftaat; both quoted by the qg% I. p, 111. 


1562. saaana garaam | aed agave gragtdt 
fanla: u arte lI. 24, quoted in eges, I. p. 111. 


1563. agieren wit werd gga t Ragga wrarernps 
wu qa Il. 43; att magana erat qaare! george "iu 
mày q n ageara II. 9 (Jivananda, part 2), The first is quoted 
in eqfrao I. p. 181 ond by sme p. 128 and the 2nd in aw. at. 
I. 1. p. 269. 


1564. stern a aaa (asttgq) sm. uw. @ D.11. 32. 8, wj w. q, 
Il, 3. 29; ugadtadenattearasaieg | argent = "reum 
"ure quoted by orqeré pp. 135, 229, ega» I. pp. 120, 229; vide qerare 
XII. 26 to the same effect. f l l 
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The obligatory (nitya) bath is to be taken with cold water 
and ordinarily hot water is not allowed. Sankha (VIII. 9-10) 
says that if one bathes with heated water or in water belonging 
to another individual, he may effect the cleansing of the body 
but he would not secure the unseen spiritual result of a bath. 
Daksa II. 64 is to the same effect 555, Naimittika and kamya 
baths must be performed with cold water, there is an option 
only as to nitya (daily obligatory) bath ( Garga quoted in the 
Sm. C. I. p. 123), 


Manu IV. 203, Visnu Dh. 8. 64. 1-2 and 15-16, Yaj. I. 159, 
Daksa II. 43, Veda-Vyasa-smrti III. 7-8, Sankha VIII. 11 and 
others say that one must daily bathe in natural water, i. e. in 
rivers, in tanks connected with temples, in lakes, in deep 
reservoirs and in mountain springs. One should not bathe 
in water belonging to an individual (i. e. a well or reser- 
voir dug or dammed by him &o.) but if no water is other- 
wise available one may bathe with such water after re- 
moving three or five lumps of clay (from the bottom of 
the reservoir 555) or three or five jars from the well. The 
idea is that either the private owner would participate in 
the merit of the bath (as Baud, Dh. S. II, 3. 7 remarks ) or that 
the bather incurs a fourth part of the sin of the owner of the 
water (Manu IV. 201-202). If no such water is available or 
one is unable to go to a river &c. for a bath one may bathe in 
the court-yard of one’s house with water drawn in a vessel (from 
a well &c.) till his clothes are wetted. The words ‘nadi’ 
and ' garta °’ (used in Manu IV. 203) are defined as follows: 
a nadi (river) is one that has a stream of water at least 
8000 bows in length, while all other streams are called garta 
(a pool) As in the months of Sravana and Bhádrapada all 
rivers are full of mud ( rajasval@ is used in a double sense) one 
should not bathe in them in those months, except in rivers that 


1565. ert g «fada ade were n mgA w g aati 
wire | mg VIII. 9-10; qur adq wis qur NEIRT | qur wags 
qur gaama n qu IV. 64. The first is quoted in  egfaw. I. 
p. 128. 


1666. fearg « géie Aapa! amaaa guter atest 
Jan eger wr fiag dU ear! Peas a qfvsregurata- 
ayala wb cn wg. II. 3. 7 and 9. Vide qwemeermE p. 195 for 
explanation. 
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directly reach the gea," But even in these months one may 
bathe in muddy rivers at the time of upakarma or utsarga, or 
on the death of a person or on the eclipse of the sun or the 
moon, Vide Visnu Dh. S. 64.17 which says that out of water 
drawn in a pot, water standing in a reservoir, a spring, a river, 
water in which noble men of the past bathed, Ganges water, 
each succeeding one is holier than each preceding one for 
a bath, 1568 


The actual bath is described differently in different sütras, 
smrtis and digests. Gobhila-smrti (I. 137) says? that the morning 
bath contains the same procedure as the mid-day bath. The 
morning bath has to be brief, as already stated, in the case of 
one who has consecrated the srauta fires. The procedure of 
bathing will be indicated by a few brief extracts. The Visnu 
Dh. S. (64. 18-22 ) says ‘ having removed" the dirt from his 
body with water and loose earth, he should plunge in water, 
he should invoke the water with the three verses ‘&po hi stha’ 
(Rg. X. 9. 1-3), with the four verses ‘hiranyavarnah’ 
(Tai. S, V. 6. 1. 1-2) and with the verse ‘ idam&pah 
pravahata’ (Rg. I. 23. 22 or X, 9, 8). Then while still plunged 
in water he should thrice mutter the Aghamarsana hymn ( Rg. 
X. 190. 1-3, rtam ca satyam &c. ) or he may mutter ‘tad vignoh 
paramam padam’ ( Rg. I. 22. 20) or the Drupada Savitri verse 
(V&j S. 20, 20) or the anuvāka beginning with 'yuüjate 
mana’ (Rg. V. 81. 1-5) or the Purusasükta (Rg. X. 90. 1-16), 
* Having bathed he should, with his garment still wet, perform 
tarpana of gods and Manes while still in the water. But if he 
has changed his clothes, then he may do it (tarpana) after 





1567. magi mam eat wet crete: | are wd a gfe wsffqen 
WU! waerewrequt w afratat a aa a ar adigan wake od 
aitfaen: t scatter chad Seat ade ai aegis Se cet av aan 
Aage I. 141-143, quoted by smri p. 135, «gao I. pp. 130-131, 
we. v. 197-198 &o, serk; p. 905 quotes a smrti that a dhanus is equal to 
96 angulas and that 2000 bows are equal to one kroga, 

1568. wqxqurquümuqu god wrecreawacl mereüpd serait args 
qtd aia qa mga! forcer 64. 17, 

1669. qef mur rud erage: | gaenen «urqtqü Ww 
wes t ife 1. 137; vide qw. «. p. 179 for explanation. T 

1570. qe: granada Prasad fi BR feu afirer aeri fet arai- 
fugere: seran giaa | sg Anafaa sty! wes qud 
qqíafa «ri grat ait qt (psa sra gagah qr! queque wr! araara 
Qaftgaiqaene qu gata Minagi | guigna 64. 18-24. 
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coming out of the water’. Even now many bráhmanss mutter 
the Purugasükta while bathing. Sankha-smrti (IX) has a brief 
description of snina which consists in invoking water, then 
mürjana with the three verses (Apo hi stha), then repeating 
certain Vedic verses like ‘ hiranya-varnah’, ' $an-no devir’, ‘sam 
na äpah’ (Atharvaveda I. 6. 1 and 4) and thrice repeating Agha- 
marsana. Vide Madanaparijata pp. 270-271, Gr. R, pp. 206-208 
and Par. M. I. 1. pp. 274-275 where the whole of Sankha (IX) 
is quoted. The Sn&nssütra '! of Katyayana says “Now then 
will be treated the daily obligatory bath in a river and the like, 
Having fetched loose earth, cowdung, sesame, kusas and flowers, 
having approached the water side, having placed (the above) 
materials on a pure spot, having washed one’s hands and feet, 
holding kuga blades (or pavitra) in his hand, tying up his top 
knot and wearing the yajfiopavita, he should perform dcamana 
and invoke the water with the verse ‘urum hi’ (Rg. I. 24. 8 — V&j. 
S. 8. 23), stir it (with his thumb) with the verses ‘ye te gatam’ 
(vide Par. gr. I. 2). He should fill his joined hands with water 
with the verse ‘sumitriya nah’ (V4j. S. VI. 22) and should cast it 
on the ground with the verse ‘durmitriy&’ (Vaj. S. VI. 22) in the 
direction of his enemy. He should apply loose earth thrice to each 
‘of the limbs, viz. the waist, the abdomen, thighs, feet and hands, 
then perform dcamana, should do obeisance to the water and 
should smear his body with loose earth. Facing the sun with the 
verse ‘idam visnur’ (Rg. I. 22. 17 = Vaj. 8.5. 15), he should 
‘dive into the water and bathe with the verse ‘apo asm&n’ 
(Rg. X. 17. 10=Vaj S. IV. 2), then raise up his body with 
‘the mantra ‘ud-id-abhyah’ (Vàj.S.IV.2), again dip into water 
and again raise his head out of the water, perform &camana 
and smear his body with cowdung with the mantra ‘mā nastoke,’ 
(Rg. I. 114. 1 = Vàj S. 16. 16). Then he should bathe with the 


167 aai eemi wurgtiqpuremefreuseu wrgeirqmret rear 
Bel qir eurcq sarea qrforard Heiter Tera riara edis eH daar- 
mwesqredqé 8 reni gaia a rasama gar Pie ded wf 
Fifi | as erar saevit ae pt Ae aeara magan g TR 
we faeurfefa qitraat Ranra seaiat vrrenfqqrer geas rasa 
wusurueq rue fasten wedkn grip | «erufqurps a ese eru WT 

i garermqüequt Qafasda qif: aredqrit sa faqferfegann 
abreniderers wit guardo yar gogy ew quiet verat qui: gavg afa 
wefüfarerRratgTn er vargíafuniasur arg carers udo? Greedy 
yi RA or ase srorraret wr erfercetéerfat err (evite? eee nera 

ATTEN. qw. v. (pp. 208-211) quotes this and explains some portion and 
differs from a Bh&sya theregn. "E 
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four mantras ‘imam me Varuna’ ( Vàj S. 21. 1-4), and with 
the verses ‘ m4 &po ', ‘ uduttamam ° ( Vaj, S. 12. 12 ), ' mnuficantu ', 
(Rg. X. 97. 16 = Vaj. S. 12. 90), ' avabhrtha " ( Vàj. S. III. 48 ). 
At the end of these mantras he should dive into the water and 
then rise up out of it, perform ācamana and sprinkle with 
darbha blades his body with the nine verses, viz. the three 
beginning with ‘apo hi gthà' (Rg. X. 9. 1-3 = Vaj, S. 11, 50-52), 
* idam-&pah ' ( Vaj. S. VI. 17), with the two verses ‘ havismatir ' 
(Vàj S. VI. 23) and'devtrápsh ' ( Vaj. S. I. 12 ), ' apo devah’ 
( Vaj. S. X. 1) ‘ drupadad-iva’ (Vaj. S. 20. 20), 'San-no 
devir’ ( Vaj. S, 36, 12 ), ' apām rasam ' (Vaj. S. 9.3), ‘Apo devih’, 
and 'punantu ma’, Then he should repeat thrice, while diving 
in water, the Aghamarsana hymn (Rg. X. 190, 1-3) preceded 
by the mantra ‘ cit patir-ma’ ( Vaj. S. 4. 4), by the syllable om, 
by the vy&hrtis, by the Gayatri aud followed by the same; or 
he may repeat the verse ‘ drupadad-iva’ ( Vàj. S. 20, 20) or the 
three verses ‘dyam gauh’( Rg. X. 189. 1-3 = Vàj. S. 3. 6) or he 
should perform pranayama with the Siras ( viz. àpo jyotl raso 
smrtam brahma &c, cited above on p. 304 from Tai. A, X. 15) 
or he should repeat simply 'om' thrice or he should only 
contemplate on Visnu. Having come out of the water, he 
should put on two washed garments, should wash his hands 
and thighs with loose earth, should perform &camana and then 
pranayama thrice ",!57* 

Yogi-Yajfiavalkya quoted by Aparárka and other works 
says that when a man is unable to perform the elaborate 
sn&na described by himself and others, he should engage only 
in this; he should invoke the water, then perform &camana, 
then mürjana (sprinkling water on body with kuéa blades) 
and then snàna and muttering of Aghamarsana (Rg. X. 190.1—-93)!57 
thrice. The Gr. R, ( pp. 215-217 ) quotes the method of sn&na 
according to the Padmapurána and the Nrsimhapurina and 
remarks thai the procedure in the Padmapurana may be observed 
by all varnas and by men following all the different Vedic 
schools ( except the Vedic mantras in the case of Südras), The 
SmrtyarthasAra (p. 28) also gives a brief procedure of sn@na, 





1572. vé da ma onary gare Sul sameuraew fIr I 


1573 qud flar: sper: erat faire torereeater paire (fü 
wead A wraps ww aaraa aur aar Qe ateg 
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Fever: | maa RARER agra: n drag 
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There are certain rules to be observed when bathing. One 
was not to bathe naked ( Gaut. IX. 61 and Manu IV. 45), 
nor with all clothes on (but only with the lower garment) 
nor after taking one's meal ( Manu 4. 29); one was not to rub 
the body in water but outside on the bank, one should not 
strike the water with one's foot or hand or dash a portion of the 
water against the regt, !57* 


The earth to be employed (like soap) for cleansing the 
body was to be obtained from a pure place and not from an!5'5 
ant-hill or from places infested by mice, nor from under water, 
nor from the public road, nor from the bottom of a tree, nor 
from near temples, nor out of what was left by some person 
after using a portion for his own $auca and is to be invoked 
with two verses ' a$vakrünto'* &o,' Laghu-Harlta ( v. 70-71 ) 
says ' earth secured after digging eight angulas from the surface 
should be used, all earth is pure which is taken from a place not 
frequented by people and that ten kinds of earth should not 
be used at the time of bathing ' ( verses 72-73 ). 


The brahmaocárin was not to bathe in a leisurely or sporting 
manner but to dive in water motionless like a stick. 


The Mahābhārata, Daksa and others say that ten gocd 
conseguences follow from sn&na viz. strength, beauty, clearness 
of complexion and voice, (pleasant) touch and odour ( of the 
body ), purity, prosperity, delicacy and fine women,'5?? 


Bathing with water is divided into six varieties by Sankha 
smrti ( VIII. 1-11), Agnipurana 155, 3-4 and others, viz. nitya, 
naimittika, kāmya, kriyGnga, malapakarsana (or abhyanga-snana ), 


1574. RRR | aaga ome: rangers Aad gate war 
qm wr aanerer & wat quen | weeutenmme p. 191-192; vide 
afas VI. 36-37 er qà orfren wr srovTEENTq | A NZA NGA N. 


1575. given: qa a men teftareneen | arise ating 
Taere eane «p sree: aq gh gagag dawn 
gare emaa n qur IL. 44-45. Vide gramm. quoted by qg. t. p. 188 ond 
qur. ar. I. part 1 p. 271. Vide arà 321-322 for the seven kinds of earth to 
be avoided. 

1576. The verses stspeTWE are qur II. 46-47 and occur in &. aw. 
X. 1, the gewgwror 102. 10-12. Vide exte, I. p. 183. 


1577. gm wer masio weet aes wd emigi: | erer usur 
Fagan a sit: eher meaa amd: n qai 37. 52. qar IT. 13 is similar 
which occurs also in eqearderre p. 25. 
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kriydsnüna. Nitya snāna (daily bath) has been described above. A 
few observations are made below on each of the others. On certain 
occasions or on coming in contact with certain persons or things 
one has to bathe, although one may have already bathed that day. 
This is called naimittiks ( due to some occasion or cause ) snüna. 
For example, on the birth of a son, in a sacrifice (at the end ), on 
the passing away of a relative, in eclipses, one has to bathe and 
even at night '* ( Pardgara XII. 26 and Devala quoted above ). 
Similarly a man has to bathe with all his clothes on if he 
touches an outcast (who is guilty of one of the mortal eins), a 
cāņdāla, a woman who has recently delivered, a woman in her 
monthly course, a corpse, or one who has touched a corpse or one 
who has touched another that has come in contact with a corpse 
or when a man follows a corpse '? ( Gaut. 14. 28-29, Vas. 4. 38, 
Manu V, 85 and 103, Yaj. III. 30, Laghu-Aévalayana 20. 24). 
According to Manu V. 144, Sankha-smrti VIII. 3, Mark. purána 
34, 82-83, Brahmapurana 113. 79, ParàSara XII. 28, if a man 
vomits or has many purges (ten or more), if he has a shave or 
has a bad dream, has had sexual intercourse, if he repairs to a 
cemetery, or is covered with smoke from a funeral pyre or touches 
a sacrificial post cr a human bone, he has to undergo a bath to 
purify himself '®, Ap. Dh. S. I. 5. 15. 16 prescribes a bath if a 
man is bitten by a dog and Gaut. 14. 30 prescribes it even for 
touching it. If a man touches Bauddhas, Pasupatas, Jainas, 
Lokàyatikas, atheists, dvijatis living by cond«mned actions 
and $üdras he should bathe with his clothes 5?! on, Tho Mit. 
on Yàj III. 30, the Sm. C. I. pp. 117-119 and other digests 
speak of snána being necessary on coming in contact with 
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several birds (like the crow) and animals (like the cock and 
village hog ), which are passed over for want of space. 


Kümya-snüna * (bath for some desired object) is that 
which is taken when one goes to a tirtha (a sacred place) or 
when there is some astrological conjunction like the moon being 
in the constellation of pusya (vide Sankhasmrti VIII. 4) or when 
one bathes in the morning in the two months of M&gha and 
Pha&lguna for securing abundant pleasures, Vide Sm. O, I. 
pp. 122-123 for numerous examples. 


When a man has to take a bath as a part of the religious 
rite such as the rite of dedicating a well, a temple, a park to the 
public, that is called kriyanga-snina,'5* 


When a man applies oil to his body, uses myrobalans and 
engages in a bath solely for cleaning the body ( and with no 
idea of performing an obligatory duty or securing religious 
merit) that is called mala@pakarsaka or abhyanga-snana. The 
Bm. C. I. p. 125, Apararka pp. 195-196 and other works lay down 
elaborate rules about this snina. One rule is that on certain 
tithis like parva (vide Manu IV 128 and YajI. 79 above on 
p. 204) there is to be no bath with oil &o, It is said that one 
desiring prosperity should use dried myrobalan (&malaka) 
at the time of bath except on the 7th and 9th tithis and on parva 
days.9* Vide Vamanapurana 14. 49 ff, (quoted in Sm. C. I, 
p. 125 ) for astrological rules. 


When a man regards bathing at & sacred place the reward 
of his pilgrimage and engages in the procedure prescribed 
by Sankhasmrti IX. that is called kriüya-snána,!995 


A person who {s ill may bathe with hot water or he may, if 
he cannot bear that, only wash his body except the head or his 
. body may be rubbed with a wet piece of cloth. This last method 
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is called Adpila-snana."*** There is another method where a man 
is ill and something happens on which it is absolutely necessary 
for him to bathe; in this case one who is not ill should touch 
him and then bathe himself and then again touch him and 
bathe; when this is repeated ten times the person who is ill 
is deemed to have become pure as if he had bathed.55" In the 
case of a woman in her monthly course, if on the fourth day 
she has high fever, she is not to be bathed, but another woman 
is to touch her and bathe with all her clothes on and perform 
&camana and touch her and bathe again; this is to be carried 
out ten or twelve times and in the end the clothes worn by 
the ailing woman are to be taken off and new ones to be given 
to her and she becomes clean.'##8 


The bath with water is called Varuna (as Varuna is the lord 
of waters, according to Rg. VII. 49. 3 ‘ yas&m raja Varuno’ &o.) 
and: Varuna is the principal kind of bath. There are six kinds of 
gauna snaénas which may be employed when one is either ill and 
80 unable as to undergo a regular bath or when there is no time 
or room to take a regular bath, These six ( with Varuna as the 
seventh ) are enumerated and defined in Yogay&jüavalkya and 
other works and they are: mantrasnüáns, bhauma, &gneya, 
vayavya, divya, manasa, Daksa II. 15-16 and Pardéara 
XII. 9-11 mention these except bhauma and manasa and 
employ the word bráhma in place of mantrasnána, The Vaik. 
gr. (I. 2 and 5) employs both words ' mantra’ and ‘gurvanujfia’ 
as synonymous. Garga and Brhaspati omit bhauma and manasa 
and speak of sdrasvafa-sndna instead, which consists in the 
blessing pronounced by a learned man in the case of a dvijati, 
or a pupil or his son ‘ may you have a bath with golden jars of 
Ganges water and of other sacred watera' ( vide Ahnika-prakaga 





1586. sued wüq venei eerrererent qq HOTA | smifor wreret Me sri 
Aes fa: mfè quoted by sutil. p. 135; ‘ smifer emiàempeirasd. writs 
fug: |’ eer, both quoted by qa» T. p. 134, amie p. 197. 

1587. angana TAR quiet TAG (emer eerewr AAA mm grege 
age: u ug (Jivünanda, part 1 p. 565), qrevererc chap. VI. p. 208 (Jivan- 
anda, port IL); quoted as qa’s in eq (two I. p. 121, smt p. 197. 

1588, were wr er ear sw aeger t... du t ears inert g 
wt (erra | aT aANT: M HIRED gen ETT quumque wr 
sm ge: ga: lane g «RI current Gar Wy aT | see quoted by 
qü I. r. 121, 


668 History of Dharmaéastra [ Ch. XVIÍ 


pp. 196-197), The mantrasnána 9? consists in sprinkling 
water with the verses ‘apo hi sth& ' (Rg. X. 9. 1-3), the bhauma 
(or parthiva ) in smearing the body with loose earth, dgneya in 
smearing the body with holy ashes, v@yavya in taking on the 
body the dust raised by the hoofs of cows, divya in wetting 
one’s body with a shower of rain accompanied with sunshine 
and mGnasa in reflecting on God Visnu. 


Tarpana ( offering water to gods, sages and Manes) is an 
anga (a subsidiary constituent part ) of snana, just as it is an 
anga in brahma-yajfia. When a person plunges his whole body 
in water including the head, he has to perform tarpana while 
still standing in the water. Vide Manu IL. 176, Vignu Dh. S, 64. 
23-24 (quoted above in 1,1570), Parāśara XII. 12-13 for this. He 
joins his two hands together, takes water in the joined hands 
and casts the water into the stream in which he is standing. 
If he changes his clothes, then he may perform the tarpana 
on the bank of the river. There was a difference of opinion 
about tarpana. Some said? that a man had to perform tarpana 
as an ahga of snána immediately after it and before samdhya 
prayer and then again the same day as an anga of brahmayajita; 
while others held that tarpana was to be performed only 
once in the day after samdhy& prayer. One has to perform 
tarpana according to the procedure prescribed in one’s sakha 
( Vedic school ) but Sankha prescribes a brief tarpana which 
consists in the words ‘may the universe from Brahma down 
to a bunch of grass be satisfied’ (or satiated ) and offering three 
afijalis (joined hands) of water. When he performs tarpana 
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standing in water, he should not wring the water from the ends 
of his garment until he has finished it. He should then 
wring'®*' the ends of his garment and the water so falling down 
is deemed to be meant for the sonless deceased persons born in 
the family of the bather and he has to repeat a verse to 
that effect. Further details of farpana are set out under 
brahmayajfia below. : 


After one takes a bath one was not to shake one's head 
( for getting rid of the water), nor should one rub off the water 
on one's body with one's hand or with the garment already 
worn by one; one has to cover one's head with a turban ( to 
dry the hair ) and wear two fresh garments already washed and 

: dried ( Visnu Dh. S, 64. 9-13 ). 


What clothes the brahmacdrin was to wear has already 
been stated ( pp. 278-279 ), A few words must be said about the 
clothes to be worn by a householder. 


Weaving and woven cloth are frequently referred to in the 
Veda, generally in a metaphorical sense or in similes, Vide 
Reg. I. 115. 4, II. 3.6, V. 29. 15, X. 106.1. In Rg. VI. 9. 2-3, 
both warp (tantu) and woof (otu) are mentioned, The words 
used for garment are 'vàsas' or ‘vastra’. In the Tai.S, (VI.1.1.3) 
it is said that ksauma (linen) cloth is worn when a person takes 
the diks& (initiatory rite) for a Vedio sacrifice. In the Kathaka 
Sam. XV. 1 ksauma cloth is said to be the fee in a certain rite, 
In the Atharvaveda VIII. 2. 16 we have the two words ‘ vàsah " 
(outer garment) and ‘nivi’ (under garment)?? used with reference 
to the same man, In the Rg. the word ‘ adhivasa’ is also 
used with reference to a garment which must have been some- 
what like a mantle or toga (Rg. I. 162. 16). In the Tai. S. II. 
4. 9. 2. the skin of the black deer is mentioned. In the Sat, 
Br. V. 2. 1. 8 it is said that when the Nestr 59? priest is about 
to lead up the sacrificer’s wife he makes her put on a kusa 
upper garment (vdsas) or a kuéa skirt next to the cloth that 
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one who is initiated for the sacrifice wears. In the Br. Up. IL 
3, 6. there !5?* is a reference to cloth dyed red with safflower or 
woollen cloth that is whitish in colour. Rg. IV. 22.2 and Rg. 
V. 52, 9 are interpreted by Western scholars as referring to 
wool on the Parusni river being the best, but the sense is rather 
obscure. It appears from the above that cloth was either 
woollen or linen, that silken ( or kuéa) cloth was worn on very 
solemn occasions, that deer-skin was also employed as covering 
and that cloth was also dyed red. Whether cotton cloth was 
known in the earliest Vedic period is not certain. It is clear 
that in the sütras ( Visnu Dh. S. 71. 15 and 63. 24) and in 
Manu (8. 326 and 12. 64) cotton cloth is known and so its use 
must have reached several centuries before the times of the 
sūtras. Arrian (tr. by MacCrindle) says that Indian dress was 
made of cotton ( p. 219). 


The Ap. Dh. 8. (II. 2. 4. 22-23) requires that a householder 
should always wear an upper garment ( besides the lower one ) 
but allows him to have only the sacred thread instead ( if he be 
poor &o.). Vas. Dh. 8. XII. 14 says that snatakas (those who 
have returned from the stage of student-hood ) should always 
wear a lower garment and an upper one, two yajfiopavitas 
&c, The Baud, Dh. S. I. 3. 2. says the same and adds that a snàá- 
taka should wear a turban, a deer-skin as upper garment, shoes 
and have an umbrella. Apararka (pp. 133-134) quotes verses 
from Vyaghra and Yogayajiiavalkya to the same effect, the latter 
remarking that if one cannot procure a second washed garment 
one may wear a blanket of wool, or hempen or linen cloth. Baud. 
Dh. S. (I. 6. 5-6, 10-11) says ‘among garments'® the one that has 
not been worn is pure and therefore everything connected with 
sacrifice and worship should be done with fresh (or unblemi- 
shed) clothes. The sacrificer, his wife and the priests should wear 
garments that have been washed, dried in the wind and are not 
worn out by use; but in sacrifices performed for abhicüra (harm 
to one’s enemies) the priests should wear clothes and turbans dyed 
red. In conseorating the Vedic fires one should wear clothes made 
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of flax or if they are not available cotton or woollen ones. Sabara 
on Jaimini X. 4.13 quotes gruti passages to the effect that the 
sacrificer and his wife wear fresh unused clothes in the model 
sacrifice and in the Mahavrata the sacrificer wears in addition 
a türpya (silk garment ) and his wife wears one made of kusa 
grass. Baud. Dh. S. II. 3. 66 requires that one must wear 
an upper garment in five acts viz, study of the Veda, dedication 
of a well or a tank &o. to the public, making gifts, taking 
one's meal or dcamana. Similarly the Vignupur&na (III. 12. 20) 
requires that & man must not, with only one garment on, begin 
homa, the worship of gods and similar rites, study of the 
Veda, dcamana and japa." Gaut. 9. 4-5, Ap. Dh. S. I. 11. 30. 
10-13, Manu IV. 34-35, Yàj I. 131 and others enjoin that a 
snataka and a householder should wear white garments and 
they must not be worn out or dirty if he has enough ( means) 
and should not wear dyed garments or garments of high price 
(or gaudy ones) or those worn by another.?? Baud. Dh. S. 
II. 8. 24 remarks ' what a man, while wearing reddish garments, 
does such as japa, homa, receiving gifts, offerings made 
to gods and Manes, does not reach the gods.’ Cloth dyed in 
indigo is also forbidden and a male has to undergo a fast and 
take paficagavya for wearing such cloth, The Apastamba smrti 
( in verse) chap. VI has several verses on cloth dyed in indigo. 
The Mit. on Yàj. IIL 292 quotes verses 1-5 of Apastamba. Vide 
Apararka p. 1186 for quotation of the same verses and also of 
Angiras, verses 32-39 (which are almost the same as Apastamba’s). 
Gaut, 9. 5-7, Manu IV. 66, Visnu Dh. S. 71.47, Mark. pur&na!9?? 34, 
42-43 prescribe that one should not wear the shoes, garments 
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yajfiopavita, ornament, garland, or water-jar used by another 
but if a man is unable to secure one for himself, he may wear 
another’s garment or shoes or garland after cleansing it. 
According to Garga quoted in the Sm. C. (I. p. 113 ) a bráhmana 
should wear white garments, a ksatriya red and brilliant ones, 
a vaisya yellow ones, a Sidra should wear a dark one that is 
dirty. The Mahābhārata says that one has to wear garments at 
the time of worshipping gods that are different from those that 
one wears while walking on a road or when one is in bed !'?!, 
Prajāpati quoted by Par. M. states that in tarpana one should 
wear silk cloth having a hem or one that is orange-coloured, but 
never one that is gaudy. Probably it is requirements like these 
that led to the practice of wearing silken garments at the time 
of meals and worship, which practice is observed even now in 
many parts of India. Manu lV.18 and Visnu Dh. S. 71. 5-6 
prescribe that one must dress, speak and entertain thoughts that 
would be in keeping with one’s age, occupation, monetary 
affairs, learning, family and country. The garments to be worn 
by the vánaprastha and sarmnyd&sin will be discussed below. 
The smrtis contain rules about tucking up the lower garment, 
A garment should be tucked in three places i.e. when it is 
tucked near the navel, on the left side and behind on the back. 
A br&áhmana is said to be a Sidra as long as he has not tucked his 
garment behind or allows one corner of it to hang down from 
behind like a tail, or has tucked it in the wrong way or side, 
or has wound part of it round his waist or has covered the upper 
part of the body with a portion of the lower garment, Vide Sm. 
M. (&hnika pp. 351-353 ) and Sm. C. I. pp. 113-114 for these 
and other rules about wearing garments, 


After one bathes, one has to sip water (Daksa II. 20. ff) 
and make marks on his forehead (variously called taka, 
firdhvapundra, tripundra &oc.) according to one's caste or sect, 
In the Ahnikaprakadéa (pp. 248-252), in the Smrtimuktaphala 
(&hnika pp. 292-310) elaborate rules are laid down on this 
subject, In the Brahmandapurana'® it is stated that for making 
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ürdhvapundra (vertical mark of a line or lines on the forehead) 
one may select earth from the top of mountains or from banks 
of holy rivers like the Indus and the Ganges, from places sacred 
to Visnu, from ant-hills and from the root of the ¢tulasi 
plant. The thumb, the middle finger and the finger next to 
the small finger are to be used in making the mark, but the 
nails should not come in contact with the earth employed. The 
mark may be of the form of a lamp and its wick, or of the form 
of bamboo leaves or a lotus bud, or of a fish or tortoise or 
aconch and the mark may be in length from two to ten 
fingers. The marks are to be made on the forehead, the 
chest, the throat and its pit, on the abdomen, the right and 
left sides, the arms, the ears, the back, the back of the neck, 
after taking the twelve names of Visnu ( viz. KeSava, Narayana 
&c. ) for each of the above twelve parts of the body. The tri- 
pundra mark (three oblique lines) is to be made with holy ashes 
(bhasman) and the -tilaka with sandalwood pasto. * According to 
the Brahmandapurana, the ürdhvapundra is made after a bath 
with loose earth in such a way that it resembles the outline of 
the foot ( of Hari ),' the tripundra with holy ashes after homa, 
and the tilaka (a circular mark) with sandalwood paste on 
worshipping gods (devapüjà) The Sm. M. (&hnika p. 292) 
quotes Vasudevopanisad for making the ürdhvapundra mark on 
the forehead and other places with Gopicandana ( magnesian or 
calcareous clay ) or in its absence with earth from the roots of 
the tulas? plant. Sacrifice, gifts, japa, homa, study of the Veda, 
tarpana of the Manes, if done without the ürdhvapundra mark, 
become fruitless (according to Visnu quoted in Sm. M. ahnika 
p. 292 ). The Vrddha-Harita smrti (II. 58-72) has a long note on 
trdhvapundra, The Sm. M. (ahnika p. 296) notes that some texts of 
the Pagupata and other Saiva sectaríans run down ürdhvapundra 
and highly extol the tripyndra mark, while Pàficar&tra texts 
enjoin the marking of the body with gankha, cakra and other 
weapons of Visnu and condemn tripundra, Devout worshippers 
of Vignu who are followers of Madhv&carya brand the weapons of 
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Visnu such asthe conch on thelr arms and bodies with heated metal 
pieces, just as early Christians stamped the cross on the forehead 
with red-hot iron ( vide Wilson's ' Religious Sects of the Hindus’, 
vol. I, p. 42), Works like Vrddha-Hartta II. 44-45, the Prthvi- 
candrodaya condemn the practice of branding the body with 
marks of the conch &oc. with red-hot iron as fit only for śŭdras, The 
Smrtyartha-s&gara of Chalari quotes passages of the VAyupurana 
and Visnupurana supporting branding. In the Kalagnirudropa- 
nisad the procedure! of the tripundra mark is laid down, Holy 
ashes are taken from the sacred fire with the five mantras ‘sadyo 
jatam’ (Tai. Ar, 10, 43-47) and they are then invoked with the 
mantras ‘agniriti bhasma'; part of the ashes is then taken 
in the palm of one’s hand with the mantra ‘m& nastoke’, 
(Rg. I. 114, 8) and mixed with water and therewith lines 
are made on the head, the forehead up to the (middle 
of the) eyebrows and eyes, on the chest and shoulders, 
after repeating 'tryàyusam Jamadagner' when applying the 
ashes to the forehead, 'kasyapasya tryiyusam’ when applying 
to the navel (or chest) and so on (the head coming last ). 
The Sankhydyana gr. says ?* “He makes the tripundra mark 
with ashes with the five formulas 'try&yusam' &o, on his 
forehead, chest, right and left shoulders and then on the back ; 
(by doing this ) he studies these Vedas, one, two, three or all." 
The Smrtimuktáphala '" (&hnika p. 301) quotes a passage 
from Baudh&yana in which the words of the exhortation to the 
pupil returning home ‘ bhityai na pramaditavyam’ occurring 
in the Tai. Up. I. 11 are interpreted as referring to the making 
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of the tripundra mark with ashes (bhiti). This is a fine example 
of how sectarians twist the words of ancient texts to bolster up 
their practices and dogmas, In the Kadambar! (para 34) Harita 
is described as ornamented by the tripundra mark of ashes. 
The Acdramayiikha quotes a verse from the Bhavisyapur&na 
‘of him who does not bear the tripundra mark, truthfulness, 
gauca, japa, homa, pilgrimage and worship of gods—all this 
becomes futile’ and a verse from the Smrtiratnavali as to the 
parts of the body that are to be smeared with holy ashes, viz. the 
forehead, the region of the heart, navel, throat, shoulders, the 
joints of the arms, the back and the head. The Smrtimuktáphala 
( &hnika p. 310 ) gives the following sage advice to the Saiva 
and Vaisnava sectarian writers that were guilty of running 
down the practices of each other ‘As one God appears in the 
form of various deities, all should worship their (favourite) 
god, whether Siva, Visnu or any other, without indulging 
in the calumny of other deities and they should wear the 
pundra mark that is deemed to be pleasing to any deity 
without calumniating other sect marks’,'®8 The Nirnayasindhu 
(II pariccheda ) when dealing with the lith day of Asidha 
sets out from the Ra&maroana-candrikaé passages about the 
marking of the body with conch figure by means of heated 
metal pieces and also quotes the Pfthvicandrodaya and other 
works that condemn such practices and remarks that one may 
follow the éisfus, The &c&áraratna ( p. 37 &) states that votaries 
are of several kinds, viz. Saivas and Vaignavas who are purely 
followers of the Vedio cult, Saivas and Vaisnavas who follow 
both Vaidika and Tantrika practices and the same two following 
purely the Tantric cult. 


After bath comes savdhya@ ( Yaj. I. 98). This subject has 
been dealt with above ( pp. 312-321) under Upanayana. 


After sarndhy& comes homa (Daksa II. 28 and Yàj. I. 98-99), 
If a bráhmana took a bath in the early morning and engaged in 
a lengthy sarhdhyd prayer he may not be able to perform homa 
in the morning at the proper time. Homa was performed in 
the morning before sunrise according to one view ( anudite 
juhoti) and after sunrise, according to another ( udite juhoti ); 
but even on the latter view, homa must be ROM vee PO eetorms before the 
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gun rises one cubit above the horizon ( Gobhila-smrti I. 123 ),1°? 
The evening homa is to be performed at a time when the stars 
clearly appear in the sky and the ruddy colour has left the 
western horizon ( Gobhila-smrtiI. 124). Asv. Sr. IL 2 and Adv. 
gr. I. 9. 5 state the time for morning homa to be up to the end 
of the period of saùgava (1. e. the second of the five periods of 
day time), Therefore some said that in order to perform homa 
in time one may perform the morning sa?idhyü prayer even after 
homa,'®!° Tt has been shown above ( p. 425) that the belief was 
that a man owed three debts one of which, viz. that to the gods, 
was discharged by performance of sacrifices and that a man 
had to perform agnihotra ( fire worship ) to the end of his life. 
The fire to be tended was either Srauta or gmárta. As to the 
first there were certain rules. Only a person that had attained 
a certain age was to kindle the $rauta fires, viz. one who had 
a son or had reached an age when he could have a son and 
whose hair was still black (i.e. who had not become middle-aged 
or old). There were two views on the necessity of kindling the 
$rauta fires, Vas, Dh. S. XI. 45-48 °" says “a brāhmaņa must 
necessarily kindle the three srauta fires and offer (in them ) the 
Darsa-Pairnamasa (new moon and full moon sacrifices ), the 
Agrayana isti, the Caturmasyas, the animal and soma sacrifices, 
For this is enjoined as an observance and has been lauded as 
a debt, For it is declared ( in the Veda) ‘a brahmana is born 


1609. arena teer g a4 gir faurqa (0 qar Il. 28; 9 
at wert a gear! gxenped aR Ren ares | erga 
get eredtegfqenifüermm | ser I. 122-123. Manu II. 15 refers to 
the several views about tants. waarvatea in Manu is explained as the 
time before the sun’s disc appears after the stars have become invisible. 
Vide vga» I. p. 161 and wh. y. st, Rw I. 72 for explanation of gae, 
aaunga &c. The eqeadare p. 35 says sraefa dearer: Gee 
TUT | WTTHUTUH Eleg] ww wrfamm n 

1610. gtd Senf yen eer Galea: gatt darent KA- 
eger fag: n wara quoted in qa. I. p. 163; vido fararanag® p. 314 
and Wen p. 890. 
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QRA qe: e. TENT wget usata: gut wareduretai aug XI. 46-48; 
vide feunia 59. 4-9 for similar provisions. Manu IV. 26 explalus 
that the Agrayana igti is to be performed with the new grain that is 
brought in at the end of the rainy season (in darad ) after the old grain 
is consumed, that an animal sacrifice is to be performed at the eginning 
of the uttar&yapa and of dakgintyana (i. o. twice a year) and a Soma 
sacrifice once a year at its beginning. Vide also Yāj. I. 126-126. 
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indebted in three debts, in sacrifice to the gods &o.” Sabara 
on Jaimini V. 4. 16 expressly says that there is no particular 
time fixed for kindling the sacred fires and that a person 
may do so the very day on which the pious desire to do 
so arises in his mind" The Trikandamandana I. 6-7 
refers to the two views that adhàna (kindling of érauta fires) 
is nitya (obligatory ) and the other view (discussed by Baudha- 
yana) that it is merely ka@mya (to be performed only if one 
desires the fulfilment of certain objects). The person who had 
kindled the sacred fires offered his daily oblations in them. It is 
clear that even in very ancient times not many kindled the sacred 
Vedic fires. The Grhya and Dharma sütras often contain rules 
referring to those who had kindled the sacred fires and to those 
who had not, For example, the Adv. gr. I. 1. 4 quotes Rg. VIII. 
19.5 'the person who lays & fuel stick on fire, or throws an 
oblation on it or offers it the study of the Veda, or who pays 
adoration to Agni, (in substance) offers a good sacrifice.’ Asv. 
gr. then quotes a br&hmana passage explaining '** Rg. VIII. 
19.5 in which reliance is also placed on two more Rk verses 
(viz. Rg. VIII. 24. 20 and VI. 16. 47), The purpose of all this is 
to show that even the study of the Veda, the performing of 
namaskara and offering of a samidh in the fire are equivalent 
to a real sacrifice. That shows that it was not obligatory on 
every-body to kindle the three sacred fires, But it must be 
said that agnihotra was highly thought of in ancient India. 
Vide Chándogya Up. V. 24.5 for a verse extolling it. 


The three fires (often called Tretà) are the Ahavaniys, 
Garhapatya and Daksinagni, The Ahavanlya fire-place is a square, 
Garhapatys is round (as the earth is round) and Daksin&gnl is 
in the form of half the orb of the moon (vide Vrddha-Gautama 
p. 604, Jivénanda). In the Brahmanas and Srautasütras ela- 
borate discussions are held about the kindling of fires (agny4- 
dhána), abo.t the several sacrifices. and the various details 
connected therewith. It has been decided, in view of the vastness 
of the subject of rauta rites and the academic nature for modern 
times of the treatment of most of those rites, to pass them over 


1612. erant afiremrntamsier vqettd anaga ia wit | 
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in this work and to give in & separate chapter at the end of 
this volume only some information about the srauta sacrifices. 
For about two thousand years hardly any animal or soma sacri- 
fices have been performed (except rarély by kings, nobles and rich 
people). In medieval times there were many br&àhmanas who 
performed the New and Full moon sacrifices, the Agrayana isti 
and the Caturmasyas. Butin modern times even such agniho- 
trins have become very rare and in certain parts of India one 
can hardly find a single agnihotrin keeping Srauta fires even 
among thousands of bráhmanas, 


Every one who has kindled '*'* the sacred fires has to offer 
every morning and evening the Agnihotra (oblations of clari- 
fied butter )in the érauta fires. Not only has one who has 
consecrated the three sacred fires to offer agnihotra everyday, 
but also every householder has to do so every day twice, in the 
morning and in the evening, Vide Manu IV. 25, Yaj. I. 99, 
Ap. Dh. S. I. 4.13. 22 and I. 4. 14. 1. ‘For when a man is 
married, there are daily observances declared for him such as 
agnihotra, (honouring ) guests and such other proper actions’ 
(Ap. Dh. S. I, 4.14. 1). The rules about the proper time of 
kindling fire and offering oblations and about the material of 
the oblations are the same for grhya rites as in grauta agnihotra 
( Adv. gr. I. 9. 4-6). The fire in which these daily offerings are 
made by one who has not kindled the three $rauta fires is called 
aup&sana, avasathya, aupasada, vaivahika or (-hana ), smarta or 
grhys or s4lagni,'"'5 There are various views about the time 
from which this fire is to be maintained. The view of the vast 
majority of writers is that the grhya fire is the nuptial fire which 
is kindled on the day of marriage by the newly married pair, 
We saw above (pp. 530, 557) that the Asv. gr. (I. 8. 5) directs 
that when the bridegroom starts after marriage from the bride’s 
house for his own house ( whether in the same village or in 


1614. aAa @ gearqreaedt erísrer: watt ag IV. 25, 
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another village) the nuptial fire is continually carried in a 
vessel (called ukhā ) in front till he reaches his house.'*'® Vide 
also Ap. gr. V. 14-15. The Asv. gr. I, 9. 1-3 says ‘beginning 
from the holding of the hand (i. e. marriage) he should worship 
the domestic fire himself or his wife, also his son or his 
daughter or pupil'*" The worship of fire should be constantly 
kept up’, A man’s nuptial fire may go out and he may 
not re-instate it through neglect or other cause or his wife 
may be dead and he may remain a widower. In such cases he 
has to offer his daily offerings in the ordinary fire on which he 
cooks his food ( laukika or pacana fire); so that so far five kinds 
of fires ( viz. the three $rauta ones, aupásana or grhya and the 
laukika) are spoken of. There is another fire called‘ sabhya’ 
(which is the sixth). According '$'? to Medhatithi on Manu III, 
185 the sabhya fire is that which is kept burning in the hall of a 
rich man for the removal of cold and for the diffusion of 
warmth, Vide Sat, Br. (S. B. E. vol. 12, p. 302 n 1), where the 
translator says that the sabhya fire was kept only by ksatriyas. 
The Káty&yana Srauta sūtra IV. 9. 20 prescribes that the sabhya 
fire also is generated by friction like the Garhapatya fire. Ap. 
Sr. sütra IV. 4. 7 says that the sabhya fire is to bo kindled én 
the hall (of gambling, according to the com. ) to the east of the 
place of the áhavantya fire. The Smrtyarthasdra (p.14) !t*!* 
says that a householder should maintain six fires, five, four, 
three, two or one, but should never remain without fire. When 
he keeps the íretü, aupüsana, sabhya and ordinary fire he will 
have six; when he maintains the íreta, aupésana and sabhya he 
is called paficágni, who is among the bráhmanas that are pankti- 
pavanas (i e. that sanctify the company at dinner) Vide 
Gaut. 15. 29, Ap. Dh. S. IT. 7. 17. 22, Vas. Dh. S. III. 19, 
Manu III. 185, Yàj I. 221. He who maintains iretà and 
aupasana will have only four, he who maintains only treta 


— 
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will have three, he who maintains aup&sana and the ordinary 
fire will have two and one may only maintain the ordinary 
fire. The rites prescribed in! the grhyasatra of a person's 
S$&kh& were to be performed in the aup&sana; other rites 
Prescribed in the smrtis were to be performed in the ordinary 
fire. But if one has no fire other than the ordinary one, every 
rite has to performed in it. The under-lying idea of this 
emphasis on the worship of Agni seems to be that the oblations 
thrown into the fire reach the sun, that sends rain, from 
which springs corn, that is the sustenance of all beings. Vide 
Manu III. 76 (= Santiparva 264. 11) and Sm. C. I. p. 155, 
Par, M. I, part I, p. 130 for the eulogy of agnihotra. 


There were other views about the time from which one was 
to begin keeping one's grhya fire. Gaut. V. 6, Yàj I. 97, Par. 
gr. I, 2 and others refer to an optional course viz, setting up the 
grhya fire at the time when one separates from other members 
of the family. The Sàn. gr. I. 1. 2-5 refers to four alternatives 
in all (including the two already referred to); the other two 
are: When '?! a pupil is about to return from his teacher's 
heme, he may keep as his grhya fire that fire on which he puts 
the last samidh ; or a person may, if he is the eldest son, keep 
the fire of his father on the latter's death or of his eldest brother 
on the latter's death (if there is no division and the family 
continues joint). Baud, gr. II. 6. 17 says??? that the grhya 
fire for a person is one by which his upanayana is performed, 
that from upanayana to samavartana the homa is performed 
only by uttering the vy&hrtis and with fuel sticks, from 
samavartana to marriage with vyährtis and clarified butter, 
and from marriage onwards with offerings of boiled rice 
or barley. 


1620. miraa paketai q alia | ond sr alee ard aid Bar 
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Ch, XVII J Ahnika-daily homa 681 


The deities to whom agnihotra is offered in the morning 
and evening are Agni and Prajapati (to the latter inaudibly ). 
According to some in the morning the sun takes the place of 
Agni (vide Baud. gr. II, 7. 21 quoted in n. 1622 Hir. gr. I. 26. 9, 
Bhar, gr. III. 3, Ap. gr. VII. 21). 


The oblations are to be made in the morning and evening of 
cooked food, but only such corn as is fit to be offered to fire as 
havis is to be used ( Adv. gr. I. 2.1), It is either boiled rice or 
barley ( Ap. gr. VII. 19 ).'? Gobhila-smrti (T. 131 and III. 114) 
says? that among Aavisyas the foremost are yavas ( barley ), 
then comes rice, but one should eschew maga, kodrava and 
gaura among corns even if nothing else is available, 
that if rice and barley are not available one may employ 
curds or milk or in their absence, yavāgū (gruel) or 
water. According to a verse quoted by Narayana on Aév. gr. 
I. 9, 6 ten materials can be offered as havis into fire viz. milk, 
curds, yavügü, clarified butter, boiled rice, husked rice, soma, 
flesh, sesame oil and water. ^5 Manu III, 257 specifies some 
articles as naturally fit for being employed as havis, Vide also 
Ap. Dh. S. IL 6. 15. 12-14. Though flesh is allowed as offering 
in some sacrifices it cannot be employed in the morning and 
evening homa (vide Asv, gr. I. 9. 6). The general rule is that 
when no particular material is specified for homa into fire, 
clarified butter is to be used as offering, and when no particular 
deity is mentioned, then the deity is to be Prajapati®*, There 
is another rule that fluid materials are to be offered into fire 

with the sruva ladle, while solid kavis is to be offered with the 
right hand!^?", 
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The Gobhila gr. (I. 1.15-19) lays down that ‘one is to kindle 
one's grhya fire (originally or if it goes out) by bringing it from 
the house of a vaiéya or from a frying pan or he may bring it 
from the house of a person who performs many sacrifices, 
whether he be a bráhmana or r&janya or vaisya or one may 
produce it by attrition ; this last is holy, but does not bring pro- 
sperity. One may do as one likes '**’, There are similar 
provisions in Sàn. gr. I. 1. 8, Par. gr. I. 2, Ap. gr. V. 16-17. If the 
grhya fire goes out, the husband or the wife has to observe a fast 
that day as a penance (Ap. gr. V. 19). 


The fire in which oblations are to be offered must be fed by 
plenty of dry wood, must be well kindled and smokeless, the 
cinders must be red-hot and it must be flaming up '"*?, The 
Chan, Up. V. 24, 1 indicates that oblations were to be offered 
only on red hot coals, The Mundaka Up. I. 2.2 says the same. 
Ap. Dh. S. (1. 5. 15. 18-21), Manu IV. 53 and others lay down 
that one should not come very near fire when one is not pure, 
one should not blow on fire with the mouth (to kindle it), 
nor should one place it under a cot &c., one should not throw 
anything impure in fire, nor should one warm one’s feet over it, 
nor should one place it towards one’s feet (when one is 
sleeping). Gobhilasmrti I. 135-136 says that one should not 
blow on fire with the hand or a winnowing basket or a darvi 
(ladle), but one may use a fan; some blow on fire with the 
mouth because fire was produced from the mouth and construe 
the words (of Manu IV. 53) ‘one should not blow on fire with 
the mouth’ as applicable to ordinary fire (i.e. one may blow 
with the mouth on srauta fires '**°), 
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1630. The geqam ( Rg. X. 90. 13) says ‘ genfaeqeativer sa SIUITHTQX- 
ama’. The yerdqecitiie (Z. D. M. G. vol. 85 p. 541) I. 70 requires 
that the blowing should be with the mouth ‘gaie aaas 
wastraa? and not with a piece of cloth nor with the hand nor with a wine 
nowing basket. Vide gyqw on ony. w. q I. 5. 15. 20 for several expla- 
netions about blowing with the mouth on fire. 
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The daily homa must be offered by the man himself and 
Daksa says that the merit secured by performing homa by one- 
self cannot be secured by getting it performed through another, 
but he adds that homa performed on one’s behalf by a priest, by 
one’s son, teacher, brother, sister’s son, or son-in-law is equivalent 
to homa made by oneself, 83! We saw above (n. 1617 ) that the 
Asv. gr. (I. 9. 1) allows the wife, a son, an unmarried daughter or 
& pupil of the householder to attend to the worship of the house. 
holder's grhya fire, San, gr. II. 17. 3 is to the same effect. The 
Smrtyarthasara (p.34) adds that the wife and the daughter 
should perform all the acts in homa except paryuksana. Ap. 
Dh. 8. IL 6. 15. 15-16 '°82 and Manu XI, 36-37 lay down that the 
wife, an unmarried daughter, a young married daughter, one 
who has studied little, a stupid person, a diseased person or one 
whose upanayana has not been performed should not offer 
agnihotra (on behalf of the householder); if they do so, they 
and he both fall into hell; therefore the person to offer agni- 
hotra for another should be one proficient in Srauta sacrifices 
aud master of the Vedas. These passages have boen explained 
by the Sm. C. (I. p. 161) and other writers as applicable to the 
performance of srauta sacrifices only; while as regards the daily 
homa in the grhya fire the wife and others specified by Asv. are 
held to be competent if the sacrificer is ill or has gone abroad. 
Haradatta (on Adv, gr. I. 9, 1-2) says that either the husband or 
the wife must always be near the grhya fire, 5 Laghu-Aéva- 
layana (I. 69) says that one who has kindled the grhya fire should 
not leave the boundary of his village without his wife, as the 
texts lay down that homa is to be performed in the place where 
the wife stays. A br&áhmapa"'" may go abroad on business, 
leaving his fire in charge of his wife and after appointing a 
priest; but he should not stay away long without cause. A 
priest should not offer homa on behalf of & householder, when 
both the spouses are absent, because such homa by him in the 
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absence of both is useless,'55 If an householder has several 
wives of the same caste or wives of different castes, the texts 
lay down who is to be associated with him in religious rites. 
These rules have already been set out above (pp. 559-60), “When a 
householder's wife dies he should not give up his Vedic fires, but 
that (i e. the Agnihotra) should be performed till one's life 
by means of an upüdhi (i. e by marrying another savarna 
wife or by associating with himself an asavarna wife )' says 
Gobhila smrti’? IIT. 9, Gobhila then refers to the story of 
Rama, who performed sacrifices with a golden image of his 
discarded wife Sita kept by his side. In spite of Gobhila's 
dictum, allowing a golden image or a kuáa representative of 
an absent or dead wife, Aparárka condemns the practice as 
opposed to the rule laid down by Satyasádha in his srauta 
sūtra ''there!?" is no pralinidhi (representative or substitute) 
in the case of the owner (i, e, yajamāna ), the wife, the son, 
the ( proper ) place and time ( for an aot), fire, the deity (to be 
invoked), of a rite and of a text ( directed to be employed in 
a rite).' His argument is that the wife's co-operation is 
required in such actions as looking at the clarified butter, in 
unhusking grains &o, and as an image of kuŝa or gold cannot 
perform these acts, the image cannot be employed in place of 
ihe wife. The Sm. C. replies to this argument by saying that 
the words of Satyüs&dha have reference only to a human 
substitute for a wife and that other smrtis allow a substitute made 
of gold or kuŝa. For example, Vrddha-Harlta'®* expressly pres- 
cribes that a man may perform agnihotra and the offering of the 
five daily sacrifices throughout his life in the company of 
his wife's image made of kusa grass (if the wife be dead 
&o,) If a person loses his wife or if he goes abroad or 
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becomes patita his agnihotra may be continued by his son '** 
( Atri, verse 108). The Ait. Br. (32. 8) also says that even one 
who has lost his wife (or who has no wife) should perform 
agnihotra, as the Veda orders a man to offer sacrifice, 4? 


Not kindling Vedic fires when one was competent to do so 
and giving up srauta and smárta fires were looked upon as 
upapátakas by Yàj. III. 234, 239, Visnu Dh. S. 37. 28 and 54. 13. 
The Vas. Dh. S, III. 1 says t! that those who do not study or 
teach the Veda or who do not maintain the sacred fires become 
equal to $üdras. Gargya as quoted in the Sm, C. (I. p. 156) 
avers that if a dvija remains after marriage without fires even 
for & moment (when he has the power and authority to 
maintain them ) he becomes a vratya and patita. The Mun- 
daka Up. I. 2. 3 declares that if a person fails to perform 
the Dará$as-Pürpamüsa and other sacrifices and Vaisvadeva, his 
seven holy worlds are destroyed, The Tai. S. 1.5.2.1 and the 
Ka&thaka S, IX. 2, declare ‘He who makes the (sacred ) fires go 
out (be extinguished ) is indeed a killer of a hero in the eyes of 
the gods and brahmanas who are anxiously devoted to rta 
( righteousness or correct order) did not formerly eat food 
at his house’. 


The texts (such as Yàj. I. 99 ) prescribe fapa ( muttering of 
Gayatri and other holy Vedic mantras) as part of sathdhya 
adoration, This has been already referred to above (p. 313). Yàj. 
I. 99 speaks of japa (of verses addressed to the Sun) after morning 
homa and then in I. 101 again prescribes japa after the midday 
bath of philosophical texts (like the Upanigads, as stated in 
Gaut. 19, 12 and Vas. Dh. 8. 22. 9), Vas. Dh. S. 28, 10-15 are 
verses which mention several hymns principally of the 
Rgveda, by reciting which (inaudibly ) several times a man 
becomes pure. These verses occur in Sankhasmrti chap, XI 
( with some variations ) and in Visnu Dh, S, 56 (in prose), Some 


— 
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of these Vedic texts are well known, such as Aghamarsana 
(Rg. X. 190, 1-3), Pávamànl verses (Rg. IX), aaria Sa 
(Tai. 8, IV, 5. 1-11), Trisuparna (Tai. Ar. X. 48-50) &e. 
Manu II, 87, Vas. 26. 11, Sankhasmrti XII. 28, Visnu Dh. 
S. 55. 21 say that a brahmana attains the highest perfection by 
japa alone, even if he does not do anything else. Gobhila 
smrti II. 17 says that one should inaudibly repeat as much of 
the Veda from the beginning as one can and that japa may be 
performed before tarpama or after the morning homa or at the 
end of vaiévadeva and that it constitutes brahmayajfia (II. 
28-29). Visnu Dh. S. (64, 36-39) avers that japa should comprise 
sacred hymns, particularly the Gayatrf and Purugasūkta, as 
nothing else is superior to theso,*' Japa is of three kinds, 
vücika (audibly uttered), upüméíu (inaudibly uttered) and 
manasa (mentally revolved), each succeeding one being ten 
times superior to each preceding one (Laghu-Haártta!**! chap. IV, 
p. 186, Jivànanda I) Vide Manu II. 85 ( = Vas, 26, 9, 
Sankha XII. 29), Japa is one of the removers of sin ( Gaut. 
19. 11). Japa is to be performed sitting on a seat of kuŝa 
grass, either in the house, or on a river bank, or in a cowpen, 
or in a fire room or at tirthas or before images of gods or 
before an image of Visnu, each succeeding place being many 
times superior to each preceding one.'** One is not to 
speak while engaged in japa. A brahmacārī or a householder 
who has consecrated sacred fires should mutter the Gayatr! 
108 times, while a vanaprastha and yati should repeat it more 
than 1000 times. Vide Manu IL 101 also about the extent 
of the time to be devoted to japa, When in the middle ages 
Vedic learning declined and Purdnas came to the fore, the 
writers of the digests stated that one who has studied the whole 
Veda should repeat daily from the beginning of the Veda as 
much as he could; if one has studied only a portion of the Veda, 
then one should recite in his japa the Purusasükta (Rg. X. 90) 
and similar hymns and a bráhmana who knows only the 





1642, emas rA refi stg! (Sirene antares siepe 
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1648. The verses of Laghu-Hsrita about three kinds of japa are 
quoted in the SmrticandrikE I. p. 149 from NrsimhapurEga (chap. 58. 
78-81 ). 
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Gayatri should repeat the texts of the pur&nas, 5 Vrddha- 
Harita ( VI. 33, 45, 163, 213) prescribes that the mantra of 6 
letters (om namo Visnave), eight letters (om namo Vasudevaya ) 
or of twelve letters (om namo bhagavate Vasudevays) should 
be repeated 1008 or 108 times, The counting of the mantra 
as repeated so many times has to be done by means of one's 
fingers (except the thumb) or by drawing lines (on the ground 
or walls &c.), or by telling the beads of a rosary, as japa 
without counting the number is fruitless °, Sankha-smrti 
(chap. XII. in prose) lays down that the rosary should have beads 
of gold or precious stones or pearls or crystal or rudrüksa, padma- 
ksa (lotus seed) or putrajivaka or aman may count by knots 
of kuSa grass or by bending the fingers of the left hand, '*? 
Brhat-Paráósara V. p, 85 and Laghu-Vyasa (Jiv&nanda part II. 
p. 375) contain similar provisions about aksamala and counting 
of japa. They add 'indr&ksa' to the different kinds of beads. The 
rosary should have 108 beads (this is the best) or 54(middling) or 
27 (this is the lowest number of beads in a rosary),'** Kalidasa 
(in his Raghuvaméa XI. 66) mentions that the hero Para$uráma 
had on his right ear a rosary of aksa seeds. Bana ( Kadambari 
para 37) speaks of counting by means of rings of rudraksas. 
Vide Sm. C. I. pp. 152-153, Par, M. I. part I, pp. 308-311, 
Madanapürijita p. 80, Ahnikaprak&éa pp. 326-328 for further 
details about the rosary. 


After homa and japa one may spend some time in attending 
to or looking at auspicious things, such as seeing one’s elders, 
looking at a mirror or in clarified butter, arranging and 
decorating his hair, applying collyrium to the eye, touching 
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dürvA'* &o, Vide Manu IV. 152 quoted above (p. 646). What 
objects a man should see on getting up has already been stated 
(p. 648), According to Narada ( prakIrnaka vv. 54-55 ) there are 
eight mangala objects viz. a brahmana, a cow, fire, gold, clarified 
butter, the sun, water and the king and if one sees, bows to or 
circumambulates these, one's life is lengthened,’ The 
Vamana-purana (14, 35-37) mentions numerous objects that 
are auspicious and that one should touch or see before going 
out, 55! The Matsyapuràna 243 enumerates in 26 verses 
numerous auspicious and inauspicious objects ( these are quoted 
in Gr. R. pp. 553-554). Visnu Dh. S. 23.58 enumerates six 
objects derived from the cow as auspicious. Vide Adiparva 
29. 34, Dronaparva 127. 14 (for touching eight mangalas), 
Santi 40.7, AnuSdsana 126.18 and 131.8. According to the 
Visnu Dh. 8. 63. 26 one should start on a journey after seeing 
such objects as fire, a brahmana, hefaera, a jar full of water, a 
mirror, a banner, a parasol, palaces, fans, chowries &c, Visnu 
Dh. S. 63. 27-31 states that when, on leaving one's house, one 
sees certain persons or objects one should return to the house 
and then restart viz, a drunkard, a lunatic, a cripple, one who 
has vomited or has undergone a purge, one who is completely 
shaved, one with dirty clothes, one having matted hair, a 
dwarf, one wearing orange-coloured clothes, an ascetic &o. 


The performance of the duties of gauca, dantadhavana, 
gnána, sarùdhyā, homa, japa would occupy the first of the eight 
parts of the day. In the second '*8 -part of the day a brahmana 
householder was to go over and to revise his Vedic studies and 
to collect fuel sticks, flowers, kuŝa &o. (Daksa II. 33, 35, 
Yaj. 1.99) This subject of Veda study has already been dealt 
with above (pp. 351-354). In the third part of the day the 
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householder was to work and find out the means of maintaining 
those dependent on him ( Dakga II. 35 ) The different ways of 
maintaining oneself in the case of bráhmanas have already been 
spoken of above (pp. 105-134). Gaut. IX. 63, Yaj. I. 100, Manu 
IV. 33, Visnu 63. 1 and others say that a bráhmana householder 
should approach a king or other rich person for the wherewithal 
to maintain his family. The persons whom every one must 
maintain have already been pointed out on p. 569 (Daksa II. 36)’ 
In the case of the well-to-do, there are other persons who should 
be maintained viz. agnates and cognates, one who is without 
means, helpless or has taken shelter 569, In this world only 
that man may be said to live on whom many depend for their. 
livelihood; other men who only fill their own belly are really 
dead, though living ( Daksa II. 40). 


In the fourth part !*5* of the day (i. e. before noon) one was 
to have the mid-day bath (with tarpana) and then the mid-day 
samdhy& prayer and devapiaja &c, (Daksa II, 43 and Yāj. I. 100), 
Those who bathe twice (in the morning and at noon) will 
strictly follow the routine sketched above in Daksa, Yàj and 
others, But most of the bráhmanas bathe only once either in the 
morning or before noon. The principal matters to be described 
in connection with the bath before noon are farpana of gods, 
sages and pitrs ; devapüjá and the five daily yajüas, These will 
now be described in detail. 


Tarpana—( satiating by offering water) As stated in 
Manu II. 176, every day one has to perform tarpana of gods, 
sages and pitrs. The water to be offered to gods is poured by 
that part of the right hand which is called devatirtha and that 
for the pitrs by the pitr-tirtha. A person was to perform tarpana 
according to the grhyasütra of the Vedic śākhā which he or his 
ancestors studied, There isa good deal of divergence among 
the several grb yasütras. Here the procedure of tarpana prescribed 
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by the Asv. gr. (IIL 4.1-5) will be first set out, In the 
Devatatarpana the following deities are enumerated and one 
has to add the words ‘ trpyatu ', ‘ trpyetàm ’, or  trpyantu ' with 
each devatà according as it is one deity, two deities or more 
and offer water to each (e. g. 'Prajàpatis-trpyatu, Brahma 
trpyatu, ...... Dyavaprthiv! trpyetàm ' &c.). The deities are 31 
viz. Prajápati, Brahma, Vedas, devas, rsis, all metres, omkára, 
vasatküra, vy&hrtis, the Gayatri, sacrifices ( yajfias ), heaven 
and earth, the air (antariksa), days and nights, the S&nkhyas, 
siddhas, oceans, the rivers, the mountains, the fields, herbs, 
trees, Gandharvas and Apsarases, snakes, birds, cows, sidhyas, 
vipras, yaksas, the raksases, the bhütas (beings) that have 
these (rakeas) at the end. In modern times the fields, herbs, 
trees, Gandharvas and Apsarases are put in one compound word 
and form only one devatà, while after bhütas there is a separate 
deity ‘evam-antani trpyantu'. Haradatta on Asv. gr. III. 3. 2 
refers to the view of some that take ‘evam-ant&ni’ as a separate 
mantra but his opinion was that the phrase ‘evam-antani’ only 
described the preceding devatás and that the devatàs stopped 
at ‘raksamsi’. He further adds that the tarpana to these was 
done by the praj&patya tirtha (of the hand). 


The sages to whom water is offered are divided into two 
groups, The first group contains twelve sages and when offer- 
ing water to these the sacred thread is worn in the nivita form. 
The twelve sages are those of the hundred rks, the middle reis 
(i. e. of mandalas 2 to 9 of the Rgveda), Grtsamada, Visvamitra, 
Vamadeva, Atri, Bharadvaja, Vasistha, Pragathas, the Pávamàni 
hymns, sages of the short hymns and those of the long 
hymns (the tarpana formula will be ‘satarcinas-trpyantu, 
madhyamfs-trpyantu, Grtsamadas-trpyantu &c.). It will be 
noticed that the sages from Grtsamada to Vasistha are the seers 
of mandalas 2 to 7 of the Rgveda. The Prag&thas stand for the 
eighth mandala of which the first hymn is ascribed in the 
Anukraman! to Pragátha of the Kanva gotta and the rest of 
the eighth mandala is ascribed to various scions of the Kanva 
gotra. The verses of the ninth mandala are called Pavamanyah; 
but as it is a tarpana of sages, we rather expect the form páva- 
màn&h as in the S&nkhy&yana grhya IV, 10. ‘Sataroinah’ refers 
to the sages of the first mandala, and ‘ksudrasiktah’ and 
' mahüsükt&h' to sages of the tenth mandala. Water is offered to 
these sages by the daiva tirtha, Then there is a second group of 
sages to whom water is offered by a person who wears his sacred 
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thread in the pracInavita form (i. e. it is suspended over the right 
shoulder and under the left arm). There are two sub-groups here. 
In the first the verbal forms ‘trpyantu’ or‘ trpyatu’ are used 
with the nominative of the words for the sage; i. e. ‘Sumantu- 
Jaimini-V aisampayana-Paila-sitra—-bhasya—Bhirata-Mahabha- 
rata-Dharmacaryas trpyantu'; 555 ‘ Jananti-Bahavi-Gargya-Gau- 
tama-Sakalya-Babhravya-Mandavya-Mandikeyas trpyantu'; 
' Gargi-Vaoaknavi trpyatu, Vadav&-Prütitheyl trpyatu, Sula- 
bhà-Msaitreyl trpyatu’. These together are five sentences. It 
is remarkable that in this list three women are mentioned as 
sages ( Garg], Vadava and Sulabhà). Among the other sages 
the first four are frequently mentioned in the Mahabharata as 
the pupils of Vyasa who taught them the Vedas ( vide 
Sabhaparva 4. 11 and Santi 328. 26-27 where all four are 
named). For chronological purposes it is important to note 
that the Asv. gr. knew teachers of sütras, bhdsyas, of the 
Bharata and also the Mahābhārata and of Dharma, In the 
second sub-group there are 17 single sages and the 18th is a 
miscellaneous offering to all other àcáryas. The names of the 
1? sages occur in the accusative and after each the word 
' tarpayàmi'' is to be uttered ( i. e. Kaholam tarpayàmi, Kausl- 
takam tarpay&mi...... Agévalayanam tarpayàmi). These 17 sages 
are: Kaho]a, Kausitaka, Mahakausitaka, Paingya, Mahapaingya, 
Suyajfia, Sàhkhy&yana, Aitareya, Mahaitareya, Sakala, Bagkala, 
Sujàtavaktra, Audavahi, Mashaudavahi, Saujami, Saunaka, 
Aévalayana, The 18th is ‘ may all the other &cáryas be satiated’ 
(ye c&nye Bc&ry&s-te sarve trpyantu). All these sages are 
connected with the Rgveda, its Bráhmanas, its Aranyakas and 
other related works like the Pratisakhya sūtra (of which 
Saunaka is said to be the author). It is interesting to note 
that ASvalayana himself is named as the last teacher in tarpana, 

aunaka is said to be the teacher of Asval&yana.!* In modern 
times in the Deccan water is offered twice to each sage or group 
of sages. 


Asv. gr. III. 4. 5 is very brief as to pitrtarpana ‘after satiat- 
ing the pitrs with water, each generation separately, he returns 
to his house and whatever he gives then becomes the fee’ (of the 





1655 The Santiparva (350. 11-12) shows that Sumantu, Jaimini, Vai- 
dampayana ond Paila were along with Suka, the son of Vyasa, the pupils 
of Vyasa. 

1656. Vide Introduction to Advaldyana grhya in B. B. E. vol. 29, 
p 153 ff, 
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Brahmaysjía of which tarpana is a constituent part) In 
modern times the deceased ancestors and relatives to whom 
water is offered are stated below. Water is offered to each thrice 
(except to women ancestors other than the mother, grand-mother 
and the great-grandmother ) by the pitr-tirtha and the rela- 
tionship, the gotra and the name of each are recited when 
doing so. For example, water is offered to the deceased father 
in the form, ‘I offer svadha and bow to and satiate my father, 
so and so by name, whose gotra was so and so and who has 
attained the form of Vasu’ (asmatpitaram amukasarmanam 
amuka-gotram vasurüpam svadhánamas tarpayámi) The ances- 
tors and relatives to whom water is offered, if they are dead, are 
in order :—father, paternal grandfather and great-grandfather ; 
mother, paternal grand-mother and grest-grandmother; step- 
mother; maternal grand-father (with maternal grand-mother, 
sapatnikam being used with 'mátámsham'), maternal great- 
grand-father and maternal great-great-grand-father (with their 
wives); one’s wife; one’s son (or sons, if several are dead 
already and with his wife or their wives that are dead); daughter 
(with her husband, if both are dead); unole (with his wife, if 
dead); maternal uncle (with his wife, if dead); brother ( with 
wife); paternal aunt (with husband); maternal aunt ( with 
husband ); sister ( with husband); father-in-law (with his wife 
and son, if they are dead); guru (father as teacher of the 
Gayatri and Veda); pupil. In the case of grand-fathers and 
grand-mothers they are described as ‘rudraripa’ and the great- 
grand-fathers and great-grand-mothers as ‘Adityaripa’. The 
three ancestors of the mother with their wives are respectively 
vasurüpa, Tudrarüpa and Adityarüpa 5", The names of women 
ancestors have the affix ‘da’ added and all persons both male and 
female other than those specified above are described as 
* vasurapa’, 

A few points of divergence will be noticed. Haradatta on 
Asv. gr. III. 3. 6 notes that some do not include the mother and 
maternal relations in the daily tarpana, and that according to 
the established practice in his day the tarpana formule did not 
include the names and the gotra of the relatives, Most sitras 





1657. Vide Manu III, 284 for the terms Vosurüpa, Rudrarüpa and 
Adityartps. erga on sng. y. III. 3. 6 says ' argat araraetqiat aama- 
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do not say that the names and gotras of the relatives are to be 
repeated in daily tarpana. The words 'svadhà namas’ do not 
occur in many sütras, but some do contain them (e, g. Baud, Db. 
S. II. 5. 184 ff.. Vaik. 1.4). "The devatas of tarpana differ in each 
sūtra, The San. gr.( IV. 9) which belongs to the Rgveda just as 
A$valàyana's does, enumerates the deities differently in the 
beginning (it has Agni, Vayu, Sürya, Visnu, Prajapati, Virüpáksa, 
Sahasr&ksa &c.). Its order of sages is? somewhat different and 
it adds some names such as S&ákapüni, Gautami &c, The Baud. 
Dh. 8. II. 5 contains the most elaborate tarpana of all sütras. 
It puts ‘om’ before each devatä, rsi and pitr. It includes not 
only many more deities than elsewhere, but inoludes several 
names of the same deity (e.g. Vināyaka, Vakratunda, Hasti- 
mukha, Ekadanta; Yama, Yamaraja, Dharma, Dharmaraja, 
Kala, Nils, Vaivasvata &c.). Among rsis it includes many 
sūtrakāras like Kanva, Baudhdyana, Apastamba, Satydsadha, 
and also Yajfiavaikya, Vyasa, The Hir. gr. II. 19. 20, Baud. gr. 
III. 9, Bháradvàja gr. III. 9-11 contain long and interesting 
lists of deities and particularly of sages. 


If a man has no time for this lengthy tarpana the Dharma- 
sindhu and other digests prescribe an extremely brief one, viz. 
he repeats two verses and offers water thrice. The verses are 
' may the gods, sages, pitrs, human beings, from Brahma up to a 
blade of grass, be satiated and also all the pitrs, the mother 
and the maternal grand-father and the rest, may this water 
mixed with sesame be for the crores of families of bygone 
ages residing in the seven dvIpas from the world of Brahma 
downwards’. 


The Sn&nasütra (3rd kandik&) of Káty&yana attached to 
the Par. gr. contains a description of farpana, Like the Baud. 
Db. S, it lays down that ‘om’ is to be uttered before the 
name of every deity (devat&) and 'trpyatàm' (or trpyantàm if 
the word denoting the deity is in the plural) is the verbal form 
employed. The deities are only 28 and slightly differ from 
those of Asv. The group of sages is made up of only Sanaka, 
Sanandana, Sandtana, Kapila, Asuri, Vodhu, and Paficasikha 
(Kapila, Asuri and Pajicasikha are according to the Sankhya- 
k&rik& the names of the founders of the S&ánkhya philosophy 
and stand in the relation of teacher and pupil) Thon (after 
the rgiterpana), the householder is to mix sesame in water and 
wear the sacred thread under the left arm and suspend it from 
the right shoulder and offer the water to Kavyavad Anala 
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(fire), Soma, Yama, Aryaman, Agnisvattas, Somapas, Barhi- 
gads '*58, Offerings of water mixed with sesame are to be made 
thrice to each of the above with joined hands (jalafjali) and 
this is to be done by all householders even if the father be 
living. The remaining part of tarpana (viz. pitrtarpana) is to 
be done only by him whose father is dead. Gobhila-smrti IT. 
18-20, Matsyapurana 102. 14-21 are very similar to the Snana- 
sutra, According to Aévalayana and others water is offered with 
the right hand only while according to K&tyaàyana and others 
water is offered with both hands,'? The Sm. C. I. p. 191 says that 
the householder should follow his grhyasütra and if there is 
nothing in it on this point there is an option. Karsnajini pre- 
scribes that in $ràddha and marriage only the right hand is 
employed in making an offering or gift, but in tarpana both 
hands ( made into an afijali) are employed. One®? aüjali of 
water is offered to each of the gods, two to Sanaka and other 
sages and three to each of the pitrs. When tarpana is performed 
while the householder is still in the water with his wet clothes 
on, he offers the water in the stream itself ; but when he wears 
dry clothes and performs tarpana, then he is to let fall the 
handfuls of water in a pure vessel of gold, silver, copper, 
bronze, but not in an earthen one; or he may let the water fall 
on the ground covered with kusas (Sm. C. I. p. 192). There 
were several views on this point (vide Gr. R. pp. 253-264). 
In modern times daily tarpans has become very rare. Only a 
few even among the orthodox or priestly brahmanas and among 
those who have studied the several Sàstras (such as grammar 


1658. Yoga-Y&jüavalkya quoted by Apairürka pp. 138-139 gives the 
same names of devatés and of the divine piirs as the SnEnasutra. Vide 
Manu III. 195-199 for sr(grew sri , ram and freq: that are all pitrs of 
various kinds. yqgererere 3rd chap. p. 74 (Jiv&nande, part 2) says that 
all from KavyavEd Anala to Barhigads are divine pitrs (divyth 
pitarah ). Vide Sabh&parva 11.45 for seven groups (ganas) of pitrs, 
four of whom are said to be corporeal and three disembodied. K&argna- 
jini quoted by Apar&rka p. 138 says that the seven sages from Sanaka 
to Paficadikha are the sons of Brahma, 

1659. erat mere g Trika diu ner gatas ee gees: n 
egre quoted by sme p. 132, eqíüwo I. p. 191; qa v. 99 is 
BY TITAS a qurqde quart sarai edor qari wal qatar: 0; mew 
on sew 3. @ III, 4.1 says 'iprarendaíaü amaS meee) sreratíoriefa 
2 ATT 1 orit waynes Tita gia su og adria 
v (A 

1660. qd arr gt gi ima ! aiat made quid- 
araa: u get. I. 95; vide also eqrq in qa- I. p. 191, 
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&c.) do it daily, but generally most bráhmanas perform tarpana 
as part of brahmayajiia on one day in tha year in the month 
of Sravana. 


A special tarpana was offered to Yama on the 14th of the 
dark half of a month if it was & Tuesday or on the 14th of 
the dark half. Vide Sm. C. I. pp. 197-195, Madanaparijata 
p. 296, Par. M. I. part 1, p. 361. Daksa (II. 52-55 ) prescribes 
that Yama-tarpana is specially performed in the Jumna on the 
days specified above and gives the several names under which 
Yama is invoked. Vide also Matsyapurana 213, 2-8. The Tai. 
Ar. VI. 5 speaks of a yajfia or bali (offering) in honour of 
Yama every month. There is also tarpana in honour of the 
great epic hero Bhigma offered on the 8th of the bright half of 
Magha. Vide Sm. C. I. p. 198. 

Gobhila-smrti '**' (IT. 22-23) emphasizes the importance 
of tarpana by remarking that, as all beings, animate or inani- 
mate, desire water from the brahmana who brings prosperity to 
all, tarpana should always be done by him and that if he does 
not do it he would incur great sin and that if he does it he 
would support this world. The idea underlying tarpana seems 
to be indicated even by the Tai. S. V. 4, 4. 1.188 

It has already been seen ( at pp. 668-669 ) that tarpana was 
prescribed as an appendage of the early morning bath and that 
some required it to be done twice daily while others said that it 
was to be done only once. As Asv. gr. places tarpana immediately 
after svadhydya (or brahmayajfia) it follows that he treated it as a 
constituent though subordinate part of it, The Gobhilasmrti 
(II. 29) says that brahmayajfia which consists in inaudibly 
muttering Vedic texts (japa) should be performed before tarpana 
or after the morning homa or at the end of Vai$vadeva and at 
no other time unless there is some special reason, '*¢* 

The Ahnikaprakasa (pp. 336-377) gives summaries of tar- 
pana according to Katyaéyana, Sankhs, Baudhdyana, Visnu- 
purána, Yogiyajiíavalkya, Aévalayana, Gobhilagrhya. 





1661. eer gait wali aana refor rà faurgqufireníon quicqqu- 
war at eemreqqeendeqa HATTA i Brat orate: giaa (au 
Mgaa IL, 22-23, quoted in qa. I. p. 196. 

1662. anms arr aninda adaa E ot quicgure- 
siraagitigin TAs 18. d. V. 4. 4. 1. 

1663. qar gat: Stat egt a area at aretertong RTA: q 
serpit: Jagran ar eren (tren w erem II. 28-29, acted 
in qw. v. p. 273, aufgxarnarer p. 335. 


CHAPTER XVIII 


PANCA MAHAYAJNAS 


Pafica Mahayajfias:;—(the five daily great observances or 
sacrifices ), 


From early Vedio times five daily observances called 
mahdyajfias were prescribed, The Sat. Br. ( XI. 5. 6. I.) ** says 
‘there are only five mahdyajfias, they are like great sacrificial 
sessions, viz. the sacrifice to beings, the sacrifice to men, the 
sacrifice to the Fathers, the sacrifice to the gods, the sacrifice to 
brahman ( Veda)’. These are then briefly defined. In the Tai, 
Ar, II. 10 we read ‘these five mahayajfias indeed are spread ont 
continuously, viz. devayajfia, pitryajfia, bhitayajfia, manusya- 
yajiia, brahmayajiia, That is fulfilled as devayajña when one 
makes an offering in fire, even if it be a mere fuel-stick; when 
one offers svadhà ($r&ddha repast) to the fathers, even if it be 
mere water, that becomes pitryajía; when a man offers a bali 
(a ball of food) to the beings it becomes bhitayajiia, when he 
gives food to bráhmanas that becomes manusyayajfia, When 
one studies svàdhy&ya even if it be a single rk or yajus formula 
or a saman, it becomes brahmayajfia’. !**5 


The Ááv. gr. (III 1, 1-4) speaks of the five mahdyajiias 
and defines them in practically the same words as the Tai. Ar, 
IL 10 and enjoins that those yajfias must be performed every- 
day. N&r&yana on ÁS$v, gr. III. 1, 2 expressly asserts that the 


1664. Gabe RETIRE: | are ETAT qwe agag: feqagit Treg 
wga mía paqu m. XI, 5.6.1. These words are quoted by füsqw on 
wr. I. 101. The grrqy proceeds to define these ' snronjiedt of Ete | adi 
qe aame aqiri ager Tg qunitenrer: eur guigrqerare- 
id Raagi eames: ergai mre edd Gere qa str ngos 
earearat 9 wga: |.’ 
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basis of the five yajfias is the Tai. Ar, ^5 The Ap. Dh. S, 
(I, 4. 12. 13-15 and I 4. 13. 1) names and explains them simi- 
larly and states that they are called (in the Tai, Ar, II. 10 ) 
' great yajfias’ and ' great sacrificial sessions’ by way of lauda- 
tion, The word ‘ yajfia’ applied to these five daily duties is 
figurative and the adjective ‘ great’ is applied only for belaud- 
ing *'7 them. Gaut. V. 8 and VIII. 17, Baud. Dh, S. II. 6. 1-8, 
Gobhilasmrti II. 26 &nd numerous smrti texts speak of the same 
five yajfias. Gaut. VIII. 17 includes them among sarnskāras as 
stated above ( p. 193 ). 


It will be noticed from the description of the five yajiias 
given below that they are distinguished from the solemn $rauta 
sacrifices in two respects. In thesefive the chief agent is the 
householder himself, he does not need the help and ministration 
of a professional priest, while in tho $rauta sacrifices the 
priests occupy the most prominent place and the householder is 
more or less a passive spectator or agent in the hands of the 
priests who direct everything. In the second place, in the five 
yajñas the central point is the discharge of duties to the Creator, 
to the ancient sages, to the Manes, and to the whole universe with 
myriads of creatures of various grades of intelligence. In the 
srauta sacrifices the main-spring of action is the desire to secure 
Heaven or some object such as prosperity, a son &c. Therefore 
the institution of the five sacrifices is morally and spiritually 
more progressive and more ennobling than that of the srauta 
sacrifices. 


The sentiments that prompted the performance of these five 
observances appear to have been as follows: Every man 
could not afford to celebrate the solemn &rauta rites prescribed in 
the Brahmanas and Srauta sňtras. But every one could offer a 
fuel-stick to fire that was deemed to be the mouth of the 





1666. samra: qa wer | Frag weg Aga suras susquy wu: 
sm, q. III. 1. 1-2; quragret fi dfertrareraut qd quip ur qu amaran qequq | 
mw on sa. q. III. 1. 9. The qur. at. I. part 1 p. 11 also notes that 
the five yajias are prescribed in the Tai, Ar. and draws therefrom the 
sweeping generalization that all smrti rules were known to druti. 

1667. sta srrgroni eat fr: | tat erro Tere fd sp KTR: | ra- 
WAA gerne ar | Pn: CurETCTX on RETT: CURT 
Agaa: carvara gfe! eng. w. w, I. 4. 12. 13—I. 4. 13. 1, Vide 
Baud. Dh. S. II. 6. 1-8 for very similar words. 
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great Gods '*** of Heaven and thus show his reverence and 
devotion tothem. Similarly everyone could show his reverence 
for and gratitude to the great sages that had bequeathed a glorious 
heritage of sacred literature by repeating at least one verse 
and one could propitiate his deceased ancestors by offering in 
loving memory and filial devotion a mere handful or vessel-ful 
of water ( which costs nothing). The whole world human and 
non-human is one creation and there must be a spirit of live 
and let live or give and take, Therefore one must offer what 
one can afford to a guest and also have something for all beings 
(including even such shunned animals as dogs, crows and 
insects), These feelings of devotion, gratitude, reverence, 
loving memory, kindliness and tolerance seem to have been 
the springs that prompted the Aryans of old to emphasize the 
importance of the five daily yajfias and to have led sütra 
writers like Gautama and legislators like Manu (II. 28) to 
look upon them as samskaras, as ennobling the soul by freeing 
it from mere selfishness and elevating the body to become a fit 
vehicle for higher things. ° Later on it appears that other 
purposes came to be attributed to the institution of the five daily 
yajias. According to Manu IIT. 68-71, Visnu Dh. S, 59, 19-20, 
Sankha V. 1-2, Harita, Matsyapur&na 52. 15-16 and others 
every householder causes injury or death to sentient beings 
every day in five places, viz, the hearth, the grinding mill, 
broomstick, winnowing basket and similar household gear, 
mortar and pestle, and water-jar. The five daily yajfias were 
devised by the great sages as atonements for the sins arising 
from these five sources of injury to life, These five are: brah- 
mayajiia which consists in the study and teaching of the Veda, 
pitryajfia which consists of tarpana, daivayajfia which consists 
in offerings made into fire, bhūtayajña which is offering obla- 
tions to beings and manusyayajiia which consists in honouring 
guests, He who performs these daily according to his means is 
never tainted by the sin of the injuries arising from the five 
places mentioned above, Manu (III. 73-74) further"? says 
that former sages had a different nomenclature for the five 
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yajfias i. e. ahuta, huta, prahuta, brühmya-huta and prüétta, 
which were the same respectively as japa (or brahmayajiia ), 
homa ( devayajña ), bhūtayajña, manusyayajfia and pitrtarpana 
( pitryajňa ) In the Atharvaveda VI. 71. 2 four out of these 
seem to be alluded to‘ what came to me as huta or ahuta or 
given by pitrs and assented to by men’. 1!!! Huta and prahuta 
in the sense of homa to gods and bali to bhütas occur in Br. Up. 
I. 5.2. But in some grhyasitras different meanings are attached 
to these very words e. g. San. gr. I. 5 and Par. gr. I. 4 say that 
there are four pakayajfias viz. huta, ahuta, prahuta and praéita 
and San, gr. I. 10. 7 172 explains that they are respectively the 
same as agnihotra (or daivayajiia), bali (bhütayajüa), pitr- 
yajia and brahmya-huta (or manusysyajfia). The Harlta- 
dharma-sütra has a very interesting passage on this point, ' We 
shall now explain the sūnās (places of injury) which are so called 
because they kill moving and immovable sentient beings, 
They are five. The first (sind) is caused by actions like 
sudden entrance in water, plunging into water, whirling water, 
splashing it in various directions, taking water without 
straining it through a piece of cloth and driving vehicles; the 
second by walking about in the dark or away from the beaten 
path or in quick jerks or by treading upon insects &c., ; the third 
by striking (a tree with an axe &o.), by plucking flowers &o., 
by tying with a rope &c., by crushing (in & mortar), by splitting 
(wood &c.); the fourth by cutting crops, by rubbing or 
grinding; and the fifth by ignition (of fire-wood ), heating (of 
water ), by roasting, frying and cooking. These five injuries 
that lead to Hell are committed every day by people. Brahma- 
c&rins get rid of the first three by attending on fire and on their 
teacher and by the study of the Veda; householders and forest 
hermits purify themselves from these five by performing the 
five yajfias; ascetics get rid of the first two injuries by sacred 
knowledge and contemplation, but the injury caused by crushing 
uncooked seeds under the teeth cannot be removed by any of 
these’. '*7? Although in the Ap. Dh. S. snd others the five yajfias 
are enumerated in the order of bhita-yajfia, manusya-yajiia, 


1671. went gagana qui fügfteged aged: | wenreb mW site 

Sineur or Ona 71, 2. 
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devayajíia, pitryajiia and sv&dhyàyas, still the proper order from 
the point of view of the times of performance is first brahmayajiis 
(japa &o.), then devayajfia, then bhitayajfia, then pitryajiia, 
and lastly manusyayajiia.'** Therefore they will be dealt 
with in the same order here. But some matters have first 
to be noted. Various views were entertained about the time 
and nature of brahmayajfia "5 and pitryajfia. According to 
Gobhila-smrti II. 28-29 quoted above (n. 1663), japa prescribed in 
samdhy& adoration may be looked upon as brahmayajüa, that 
the latter may be performed before tarpana and after the morning 
homa or after vaisvadeva. Narayana on Á$v. gr. III. 2. 1 says 
that brahmayajfia may be performed before or after vaisvadeva. 
According to the Snànasütra of Kátyàyana, brahmayajfia 
precedes tarpana and Adv. gr. as stated above ( p. 695) appears 
to regard tarpana as part of it, Manu III. 82 ( Visnu Dh. S. 67. 
23-25) enjoins upon a man the performance of daily $r&áddha with 
food or water or with milk, roots and fruits and thus to propi- 
tiate and please the Manes of his deceased ancestors; while 
Manu (III. 70 and 283) says that tarpana (done after bath ) 
constitutes pitryajfia. Therefore Gobhila says that sriddha, 
tarpana and the bali offered to pitrs constitute pitryajfia and 
even when one of them is gone through, the performance of 
pitryajfia is effected and it is not necessary to perform all 
three. !'* In the bali-harana ( described below ) the remnants 
of bali are offered to pitrs ( Adv. gr. I. 2. 11, Manu III. 91). 


Brahma-yajiia, i Probably the earliest description of this is 
to be found in the Sat, Br, X1. 5. 6. 3-8, That Brāhmaņa, after 
stating that brahmayajña is one’s own daily study of the Veda, 
compares several elements required in the ordinary sacrifice to 
certain elements of brahmayajiia, viz. the juhü spoon, upabhrt, 
dhruv&, sruva, avabhrtha (the solemn bath at the end of a 
sacrifice ) and heaven are said to be represented by the speech, 
the mind, the eye, mental power, truth &nd the conclusion ( that 
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are present in brahmayajiia).'° Then it says that whoever 
studies day. by day his Vedic lessons gains an imperishable 
world which is thrice or more of the world that one may secure 
by making a gift to priests of the whole earth replete with 
wealth. Then 4-7 compare rk, yajus, siman and Atharvangiras 
(Atharvaveda) texts respectively to offerings to gods of milk, 
ghee, soma and fat and it is stated that the gods being 
delighted and satisfied with these, bestow on the man who per- 
forms brahmayajfia affluence and security, life-breath, seed, his 
whole self and all auspicious blessings and streams of ghee and 
honey flow for his departed pitrs. The Sat. Br. XI. 5. 6. 8 
enumerates other works that may be recited in brahmayajiia, 
the recital of which is like honey offerings to gods who being 
delighted and gratified bestow on the reciter the boons stated 
above, the works being AnuSasanas ( Vedángas), vidy&s (such 
as sarpa and devajana vidya mentioned in Chandogya VII. 1. 
1), vakovakya ( theological discourses called brahmodya, as in 
Vaj. S. 23. 9-12 and 45-62), Itihásapurána (traditional history 
and legends), Gāthās, N&r&SamsIs(i. e. stanzas in praise of 
heroes). 5 The Tai. Ar. (II. 10-13) has a more lengthy 
passage on brahmayajfia; Tai. Ar, II. 10 is almost '*”? the same 
as Sat. Br. except in two respects, viz. in the Tai. Ar. Athar- 
vángirasah are said to be honey offerings and brahmana texts, 
itihasas, purāņas, kalpas ( works on $rauta ritual) and Gatha 
NaraSamsls are said to be fat offerings and the rewards, bestowed 
by the gods when delighted by the brahmayaijfia, are long life, 
brilliance, lustre, prosperity, glory, spiritual eminence and food, 
Tai. Ar. II. 11 describes how and where brahmayajfia is to be 
performed * one who desires to offer brahmayajfia should repair 
to a place so far away tothe east, north or north-east of his 
village that the thatch covering houses is not visible and when 
the sun rises he should wear his sacred thread (in the upavita 
form ) under his right arm, should sit down(on a pure spot), 
should wash both his hands with water, should sip water 
thrice, should wipe his hand twice with water, should 





1677, Juhü, upabhrt, dbruvi and sruva are sacrificial ladles and 
will be described later under srauta sacrifices, 


1678, According to the Tai. Br. IL. 7. 5 aga * west: 1, vide 


sttsaraastia 16. 11 where many lists of wm hymns occur, Rg. 
I, 126 being one hymn of that kind. snrd XX. 127. 1 has the word mente 
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once sprinkle his lips with water, and touch his head, eyes, 
nostrils, ears and heart; he should spread out a large seat of 
darbhas, should be seated facing the east with his legs crossed 
over each other ( the left foot being underneath and the right 
foot on the left thigh ) and then should repeat his Veda ; ( it is 
said that ) the darbhas are indeed the flavour ( or sweetness) of 
waters and herbs; he (by sitting on darbhas) makes his Veda full 
of sweetness. Placing his left hand on the right knee with the 
palm turned up and covering it with the right hand the palm of 
which is turned down and placing pavitras (blades of darbha) bet- 
ween both hands, he should begin with the syllable 'om' which is 
a yajus, which is the representative of the three Vedas, which is 
all speech, and is the highest syllable; this has been declared 
by ark (Rg. I. 164. 39 is quoted). He recites the syllables 
bhüb, bhuvah, svah; he thereby (by repeating the vy&hrtis) 
employs the three Vedas. This is the truth (quintessence) of 
speech; he thereby has employed the truth of speech. Then he 
recites thrice the Gayatri verse, which is addressed to Savitr, by 
its feet separately, then by half of jit, then the whole verse 
without stopping. The sun is the creator of glory, he secures 
glory itself ; then he begins ( the next day ) the repetition of the 
Vedic texts from that point which he had noted ( the previous 
day )’.'° Tai. Ar. II. 12 states that if a man is unable to go 
out of the village he may perform brahmyajfia by revolving in 
his mind in the village itself the Veda by day or even by night; 
or if he cannot seat himself, then he may perform the brahma- 
yajfia even standing or lying down, since the principal matter 
is the recitation of the Veda (time and place being quite 
subordinate). Tai. Ar. II, 13 says that he should conclude the 
brahmayajfia by repeating thrice the verse ‘Adoration to 
Brahma ( Veda or Praj&pati ), to Agni, to the Earth, to herbs, to 
speech, to the Lord of speech ( Brhaspati), I offer adoration to 


1680. The idea is that one is not to begin to recite Vedic texts at 
random. Whena man has recited a portion of any Veda one day, he 
should note where he stopped and continue his recitation next day 
from that point. The Ap. Dh. S. I. 3. 11.19 also prescribes that one 
should go every day to the water-side before taking his morning meal 
and recite in a pure place a portion of the Veda in succession (i. @. one 
day he should begin where he stopped the previous day and so on), 
Vide Áév. gr. III. 4. 6 where tbe Tei. Ar. allowing recitation of the 
Veda even while standing or lying down is quoted. : 
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the great Visnu'.!! Then he should sip water and. return 
home; thereafter whatever he gives becomes the fee of the 
sacrifice (i. e. of brahmayajfia ). 

The procedure of sv&ádhy&ya ( or brahmayajfia) in Asv. gr. 
III. 2, 2-III. 3. 4 is practically in the same words as in the Tai, 
Ar. quoted above. One or two points may be noted. The Asv, 
gr. !9* prescribes that one should recite gazing at the horizon or 
one may close one's eyes or one may look in such a way that 
one feels that one can concentrate one's mind. According to 
the Á$v. gr. the shortest brahmayajfia would be: om bhür bhu- 
vah svah; the Gayatri verse repeated thrice; then at least one 
rk verse and then the verse ‘namo brahmane" (quoted above ) 
repeated thrice, The Ahnikaprak&éa p. 329 says that one who 
knows only a portion of the Veda should recite as brahmayaijiia 
the Purusasükta (Rg. X. 90) and other hymns and one who 
knows only the Gayatr! should repeat ‘om’ as brahmayajiia 
every day.! 9? Asv., gr. (IIL 3.1) mentions the following 
works for scádhyaya, Rgveda, Yajurveda, S&meveda, Atharvan- 
girasah, Bráhmanas, Kalpas, G&th&s Nar&éarnsis, Itihdsas, and 
Puranas. But it adds that one may recite only as much as one 
feels that one can afford to do with a concentrated mind. 


The San. gr. I. 4 prescribes several hymns and verses of the 
Rgveda for reciting in brahmayajiia. Others following different 
Vedas and Sakhas differ as to the content of the brahmayajiia. 
Vide Ahnika-prakasa pp. 328-336 for brahmayajfia according to 
Katyayana and according to the followers of Sámaveda. Yj. 
I. 101 prescribes that as time and ability allow one may 
include in brahmayajfia the Vedas together with the Atharva- 
veda, Itihdsa and philosophical texts. 


Brahmayajiia is very rarely performed every day (except 
by the most orthodox vatdikas and śāstris ) in modern times and 
a fixed formula of brahmayajiia has been decided upon, which 
is recited once a year in Srévana by most brahmanas in the 
Deccan, The formula for students of the Rgveda is as follows: 


1681. wait mgr adr? aa: gM aa sieve: teat era «st 
WrWrerWq wat foot qed FAR ou a. əm. 11.13. This occurs in sr, q. 
III. 8. 4 where aga is read for gaa. 

1682. a wrwezede erergeftetarrr vafeqaréa | visit argrot. eret | atte. qr. 
III. 3. 4 on which N&rByapa observes ‘q@ «rmeRre mnt sear Ade 
amns a so gena eft feum | dur aaraa 
Wererfsrn wea: i7. 

1683, qagenvarfter gerrenfarion antitarnenter snes fret 
METR: mi: | omite p. 329. 
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After reciting ‘om bhür bhuvah svak’ and the sacred Gayatri, he 
recites Rg. I.1.1-9, then the first sentence of the Ait. Br., the first 
sentences of the five sections of the Ait. Ar; the first sentences of 
the Black and White Yajurveda, of the Simaveda, of the Atharva- 
veda ; the first sentences of the Nighantu and the six Vedangas 
viz, Asv. rauta, Nirukta, Chandas, Nighantu, Jyotisa, Siksa, 
Panini’s grammar in order ; the first ‘pada’ of Yàj. I. 1 and of the 
Mahābhārata (1.1.1), the first sūtra of the Ny&ya, ParvamiImamsa 
and Uttaramim4msa; then a benedictory formula (‘tacchamyor... 
eatuspade') and lastly the verse‘ namo brahmane’ is repeated 
thrice.'** After this brahmayajfia, tarpana of devas, sages and 
pitrs follows. 

The Dharmasindhu (III. pirvardha p. 299) says that 
brahmaysjfia is to be performed once either after morning homa 
or after midday samdhy& or after Vaisvadeva, but those who 
study the Aévalayanasiitra should perform it only after midday 
samdhyd. After à&camana and prán&yáma one should make the 
samkalpa ( Sriparamesvaraprityartham brahmayajfiam karisye 
tadangatay& devarsyücárya-tarpanam karisye) and if one's 
father is dead one should add in the sarhkalpa ( pitrtarpanam ca 
karigye ) It then sets out how it is to be performed by various 
people, such as those who have studied all vedas or one veda or 
only a portion or when one has no time. It says that the 
followers of the Taittirlya sakha repeat the words ' vidyud-asi 
vidya me püápmánam-rtàát satyani-upsimi' at the commence- 
ment and the words ‘ vrstirasi vráca me pápmünamc-rtià&t satyam- 
upāgām ' at the end. If a man is unable to repeat brahmayajfia 
sitting he may do it even when lying down. 


The Dharmasindhu notes that according to the followers of 
the T4 ya sakha and of the Vajasaneya Samhita tarpana is 
not & part of brahmayajiia and so tarpané thay be performed by 
them either before brahmayajfia or even some time after 
brahmayajiia. 


1684. After Rg. I. 1. 1-9 the following. are repeated sir qurer- 
sect flog: qum! ate wur ! QW Tear Teens | sree: grar safra | four 
waar manea qufisrfs erfaueq: ger atest err t sr orale wies st et 

wi 1 araen ls play Aan NNI ONG wena NR 

HT 0GURECTER GT, | sta aaaf | Rra | diat argaem um I 
wrcrqot  weeperisroaret ud TISTET: | start wafargrrert rarum wg 
fürgrrert edinn 1 md eara arg Vm $4 eren A I ea 
wen | aed Amg Persei t s reg ATT ot waeTy à cert nite (f). 
Vide Appendix under note 1684. 
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